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Abstract 
The focu~ of this study is the relationship between Carl Jung's practice of 
active imagination and Christian religious experience. The research is 
qualitative, using the heuristic re~carch method as developed by Clark 
Moustakas. The experience of active imagination is defined and the 
practice is explained. Consider<~ lion is given to its values and benefits. In 
the heuristic ~tyle, the research focusses on the active imagination work of 
the researcher and four research participants. The active imagination case 
material of the five participants is summarisl'd and depictions of their 
material arc included which identify the nature, ess~!"lce, and meaning of 
their experiences. The broad spectrum of Christian religk•us experience is 
explored with particular attention to the contributions of James and 
Kelsey. The experience of discernment is highlighted and distinctions 
between "spiritual" and "religious" are considered. Jung's theories of 
religious experience are identified using the work of Chapman, and the 
differences and similarities between active imagination and Christian 
religious experience are examined. 
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INTRODUCTION 
Personal background 
About twenty-five years ago I met with some colleagues in my parish 
office in Ojai, California. We were meeting with the intention of 
designing a conference m which to explore the links between Christianity 
and the psychology of Dr. Carl Jung. In the course of our day together we 
realised that I was the only one present who had not come to know Jung's 
work through a personal crisis in my adult years. The others present had 
found that, in a crisis, their Christian faith had let them down. In turning 
to the insights and pract:i,.es of Jung, they had found pathways through 
their difficulties. It had not bePn so for me. I was the only one who had 
been raised, so to speak, in Jung. 
I was introduced to Jung at an early age, fifteen as I remember. The rector 
of my home parish, Morton Kelsey, had travelled to Zurich to study at the 
Jung Institute, and had interacted with several people there, including 
Jung himself. I began seeing Kelsey for counselling at fifteen and was 
introduced to dream work at that time. Jung's perspectives, through 
Kelsey at first, began to shape my understanding of Christianity, and I 
realised that day at the gathering with my friends that I couldn't possibly 
separate them. I had no idea what Christianity, without the influence of 
Jung, looked like. Likewise, I see Jung's entire psychology as a deeply 
. religious exercise. I am inclined to the notion that Jung makes sense best 
I 
in a religious framework. My friends and I never quite got that 
conference organised, but I gained an important insight about myself 
during that day. 
Prom my youth my theoretical framework has been composed of two 
strands: the psychology of Jung and the life of prayer in the Christian 
tradition. The first strand is Jung; his work hi!:> been a significant 
influence from the age of fifteen. My dreams have been constant 
companions now for over forty years, and my interpretations of these 
stories have influenced deeply how I see life. The framework of 
interpretation for the dreams has been Jungian. I have depended on the 
dreams for guidance, insight and understanding in my life journey, to the 
extent that I hesitate to make any major decision until the dreams have 
had their say. I value my dreams highly, and am amazed at all that has 
come to me through th!i'm over the years. In terms of bridging 
Christianity and Jung's work, I have concluded that the dreams are the gift 
of God. In whatever way they are created within us, the entire process is 
God driven, and given to us to help us hear individually relevant truth 
within. As I will mention later, active im<lgination became part of this 
framework in my adult years. 
In addition to the dreams, I have experienced a combined total of over five 
hUndred ·hours of Jungian analysis with Kelsey, and two Jungian Analys'·o 
in Los Angeles. I am one of those who often stayed longer in the 
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analytical relationship than needed, because I had no where else to go to 
talk with someone on such a level of depth. Often I was frustrated with 
the fact that I had few friends or colleagues within the Christian 
community with whom I could discuss the experiences J was having in 
analysis. I concluded long ago that Kelsey and the two analysts, Margaret 
McClean and Weyler Greene, have been for me, not only therapists, but 
also significant spiritual directors. I do not know what, if any, religious 
practices McClean and Greene followed, but I learned more from these two 
about the depth and significance of the mantle of the priesthood I wear 
than I learned from any of those involved in my theological training. The 
model of those analytical relationships deeply affects the way I engage with 
people today in my one-to-one work. 
The encounter with Jung included coming to enjoy the richness of the 
symbolic world. Early on I came to appreciate the symbolic and mythic 
dimensions of biblical stories as well as of dreams. Over the years I have 
concluded that the symbolic layer of meaning in these sacred stories is the 
more important, and more life giving than the literal, historical layer. 
This perspective allowed me to engage what was called liberal biblical 
scholarship quite comfortably in my training years, since I had little stake 
in the factuality of most biblical stories. Oddly enough, I also found mysell 
more willing to accept a literal aspect to stories concerning Jesus. This is 
largely because the symbolic world I met through Kelsey and Jung, led me 
to affirm the vital reality of a spiritual dimension that many of my liberal 
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colleagues would have doubted. That this vital spiritual dimension could 
affect historical, literal reality made sense to me. 
The second strand of influence from my younger days, was a rich 
schooling in the life of prayer and an involvement with what is now 
called the Charismatic movement. At the same lime that I was seeing 
Kelsey for counselling as a teenager, I was seeing Stuart Fitch for spiritual 
direction. He was the Associate Rector of my home parish. This work 
included guidance in the life of prayer, the devotional reading of 
scriptures, a beginning understanding of meditation, and involvement 
with prayer groups. I was eighteen when I received the gift of speaking in 
.ongues. By this time a growing Jungian-influenced framework was well 
in place, and the result of this was that the tongues experience was 
interpreted in that framework. I never became involved with the later 
Charismatic movement as I felt it lacked psychological grounding and 
depth of understanding. Furthermore, it was too noisy for my introverted 
nature. The personal work with Fitch on my prayer life, and the 
experience of tongues has left me with hvo fundamental convictions: 1) 
personal experience is the foundation of any lively religious practice and 
life, and 2} it is possible to have a deeply intimate interaction with God, 
the divine energy. 
Returning n~w to the Jungian strand of influence, as I mentioned earlier, 
it was in my adult years that the Jungian contribition to my life and 
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framework was enriched with the inclusion of active imagination. My 
longest course of analysis was with Weyler Greene, in my mid to late 
thirties. It was through him that I encountered active imagination. It was 
a dream that sent me to Greene. In the dream story, I haci an infection in 
my testicles and the doctor wanted to castrate me. I objected, so the doctor 
gave me one year to get it cleared up. I called Greene that very day! 
Shortly after beginning analysis with Greene, he encouraged me to use 
active imagination to follow up a dream image. He gave me little 
guidance on the method. He simply encouraged me to talk to the 
character and to write down what was said between us. Thi~ happened 
two times, the first with an old lady in tattered clothing, and the second 
with a man who was chasing me over a rough, desert terrain. In our 
sessions we talked very little in detail about the content of those exercises, 
but I felt drawn to the experience as a useful tool for connecting with 
hitherto unknown aspects of myself. 
To describe active imaginati.::-n briefly, it is an experience of dialogue with 
the unconscious, most commonly through images of people and animals. 
In the Jungian framework, the active imagination process is undertaken to 
interact with a figure who has appeared from the unconscious, usually in 
a dream. Because of this, active imagination is often described as a way of 
dreaming the dream forward. There are other beginning points for active 
imagination, but the dream image, in my experience, is the most 
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common. The most important characteristic of this dialogue experience b 
that it is a dialogue ben-.•een equals Oohnson, 1986, p. 184), in which ], ego 
consciousness, interact on an equal footing with any images that emerge 
from the unconscious. It can take a variety of forms as l will describe 
later in this study. The most common form is the written dialogue. l use 
this form regularly, and produce a record of the encounter that is much 
like a play script. In chapter t\vo I will consider active imagination in 
greater detail. 
My deeper experiences of acti;.re imagination began with the "Dog" series 
that I use in this study. That series also was triggered by a dream. In the 
dream I had gone to visit an old friend one night. He was not home and 
his house was very dark. The door was slightly ajar, so I pushed it open, 
only to be confronted by a great dane dog which came bounding down the 
central passageway barking at me. Frightened, I closed the door and 
returned to my car. As I settled into the driver's seat, a man rose up out of 
the back seat and put a gun to my head! I woke up suddenly and with a 
fright. Greene encouraged me to go back into the dream and sort out the 
frightening experience by having an active imagination encounter with 
the dog. The challenge was to dream this dream fo!Ward toward some sort 
of deeper self-understanding and resolution. Thus began a series of 
eighteen encounters over two years with Dog and others that is the "Dog" 
series. There have been other one-off experiences over the years and three 
other series: the "Old Nun," the "Wise Old Man)' and "Solitude," a series 
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of encounters with a three year old boy. I have found these experiences of 
active imagination to be life-changing and of immen~c value. 
To summarise my theoretical framework, there arc two strands of 
influence from my younger years: Jungian psychology and the Christian 
life of prayer. I am a Christian who is deeply influenced by Jung. Within 
the extensive and pluralistic framework that is Christianity, I am one who 
values above all else the personal, individual experience of God. I affinn 
this personal experience to be of primary importance in religious living, 
and assert that an intimate and personal relationship with the divine 
energy is possible. The influence of Jung has led me to value the symbolic 
nature of religious experience and the symbolic interpretation of our 
Christian tradition. I am not inclined to literal interpretations of our 
sacred writings, but rather am interested in their symbolic potential, and 
how this helps us understand our own lives. My orientation to personal 
religious experience leads me to be less interested in the more 
institutional forms of Christianity. I value contact with a community of 
faithful people, but am little interested in the dogmatic and creedal forms 
of religious expression, except as they are understood from this symbolic 
framework, and only as they interact creatively with the ongoing personal 
experience of the individual. Faith, for me, involves trust in God, 
grounded first in my own experience, and secondly as informed by 
Christian tradition, creed and dogma. I value the Church institution only 
as it" manifests truth known through our experiences today. This truth 
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may or may not be consistent with the insights of previous generations or 
with the sacred writings and traditions of Christianity. Prom Jung's work I 
ha•.'e come to value highly dreams and active imagination as symbolic 
experiences that are a vital resource in the religious life. These 
experiences have come to be included in the larger context of my Christian 
religious practice, my spirituality. 
A fundamental issue 
Over the course of my thirty years as a priest in the American Episcopal 
and Australian Anglican Churches, I have concluded that my personal 
vocation is to help people contend with and understand their experiences 
of God. The most comfortable setting for this is the one-to-one encounter. 
With my background, and in my theoretical framework, I suppose that 
this is no surprise. At various times this has been in the context of 
counselling, spiritual direction, and now, psychotherapy. Throughout 
these years I have encouraged people to listen to their dreams, and in 
recent years I have guided people to the experience of active imagination 
when it seemed appropriate. Some of these people have shared their 
material for this study. 
An ongoing frustration has accompanied these experiences of the dream 
and of active imagination. It is that, by and large, people within the 
Christian community seem less interested in these experiences than do 
others. I remember in my days as a parish priest in the Diocese of Los 
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Angeles watching several friends leave active ministry in the midst of a 
crisis. Some went on to enrol in the Jung Institute in Los Angeles to 
study to become Jungian analysts, I investigated this path myself in the 
early 1970's, but did not pursue it. Over and over again these friends, and 
others like them, including those at the planning meeting mentioned at 
the beginning of this introduction, felt that the church, and their faith, let 
them down in a crisis. The manner in which the Christ story was being 
interpreted and marketed, if you will, did not meet them where they 
lived, and most especially, where they suffered. The community of the 
faithful seemed uninterested in experiences that I have found over the 
years to offer life-giving and positive benefits. 
In the course of my work with clients I have encountered many others, for 
whom the traditional interpretations of the Christ story and the practices 
of the church do not address their lives in meaningful ways. Giving 
attention to the inner world, as encouraged by Jung, often brings the 
renewal, transformation and healing that no longer seems to flow 
through the churches or the traditional Christian interpretations of the 
sacred stories. 
This study 
Certainly Jung had an interest In Christianity and religion in general. A 
. large amount of his work deals with religion in one form or another . 
... ·Among the rich contributions he has made to religion is to affirm the 
•.; 
.. ":. ~- ·.· .. 9 
unconscious as a vital resource for the healing process and for the 
symbolic life. He has added a depth to Christianity in our lime that has 
enabled me, and others I am sure, to remain with the sacred stories and, to 
some degree, with the church. Over the years I have experienced a deep 
frustration that so many within the Christian community continue to 
seem uninterested in what Jung offers, and that others feel they must 
leave the church in order to make use of insights and practices from Jung's 
psychology. 
In the context of this long-standing and ongoing frustration, the task of 
this research study is to explore the relationship between Jung's practice of 
active imagination and Cluistian religious experience. It is the bridging 
between the two which interests me. The issue takes on an even more 
interesting character when I encounter specific religious figures in active 
imagination materiaL Several people with whom I have worked, and I 
too, have had specifically religious figures in our active imagination 
experiences. A complicating factor is that often the religious figures 
behave in ways that transgress the traditional boundaries set around them 
by the community of faith. In spite of this, the experiences themselves can 
have the characteristics of a religious experience. Out of my frustrations 
and these observations of experience has grown my desire to explore the 
relationship between active imagination and religious experience. My 
intention in this study to to pursue this question: what is the relationship 
between active imagination and Christian religious experience? 
10 
In 1995 I became involved in the then Department of Religious Studies at 
Edith Cowan University as an external tutor. This was in addition to my 
work as University Chaplain. Conversations surrounding my work in 
psychotherapy and Christianity in general were common with my 
colleagues. One, Dr. Peter Bedford, challenged me to give serious 
consideration to doing research around this area of concern and interest. 
At this time I was also offered an opportunity to complete training locally 
as a Jungian Analyst. It was a dilenuna of riches, resolved by the dreams. I 
was drawn first to the training as an analyst and saw it as a way of 
continuing the dialogue between Christianity and Jung. After an 
interview with one of those involved in the analysts' training program, I 
had some very strange dreams. I then considered the doctoral research 
project more carefully and had the following dream in August, 1995. The 
text here is as it was written in my journal at tht! time. 
"Off to University" 
My family and I are taking AH by car to UCDerkeley to begin 
his studies. He is going to live in the Arts dormitory. We 
arrive and I go along with him. I don't experience the staff as 
helpful really. They offer minimum directions and replies. 
AH is hesitant and a little fearful. We find quickly that the 
first building we enter, Arts, is also his accommodation 
building. As we're being shown around, and taken to his 
room by a more extraverted student, who may be from Texas, 
we also discover the dining room, which has excellent and 
healthy food. I'm not sure how this ends. 
I awoke feeling very moved and energised by this dream. I worked up an 
II 
interpretation of the dream with a colleague from which we concluded 
that it gave positive support to the PhiJ project. Soon after, I undertook 
the process of enrolment and began my research project in February, 1996. 
In this thesis there are six chapters. In the first chapter I will consider the 
research question. I will e:-:plain some of jung's key terms, and then look 
more closely at Jung's relationship to Christianity. I will also present the 
heuristic research method which I employ, explain the research process 
ard present a review of relevant literature. 
In chapter two I will present Jung's method of active imagination in detail. 
I will define it, look at how it may be used, consider its values and benefits, 
and conclude with some practical matters concerning its use. 
In chapter three I will introduce the research participants. There are five 
of us participants in this study. In keeping with the heuristic method of 
research I have included myself in this study. Each of us has provided 
substantial active imagination material. I will also explain the process of 
choosing the other .our participants, comment on those who refused to 
take part in this study, explain the use of case material that is not recent, 
and review the actual process of working with the other four participants. 
In chapter. four I will present the summaries and depictions of the active 
imagination. experiences of the five oi us participants. This chapter 
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concludes with a corporate depiction of our active imagination 
experiences. These summaries and depictions are essential to the heuristic 
method of research. 
In chapter five I will take up the subject of Christiim religious experience. 
The essential task of this chapter is to take the vast subject that is religious 
experience and identify a working definition, in a Christian framework, 
for this study. 
In chapter six I will focus on the relationship between active imagination 
and Christian religious experience. I will use insights primarily from 
James, Kelsey, .:md Chapman to inform this description. Based on the 
literature reviewed throughout the project, and on the experiences of us 
five research participants, I will then highlight similarities and differences 
between active imagination and Christian religious experience. 
In·the.Conclusion I will end with some thoughts on further issues for 
reS;Carch and sh•cl.y that have emerged from this present work. 
Several "housekeeping" items need to be addressed at this point. In terms 
of,s_tyle: I intend to write in the first person-singular; this is appropriate to 
the heuristic research method. This qualitative research method values 
t~e ,..sUbjective perso·naL experience of the researcher as well as the 
e)cperlences·of-.the,, the-research participants. Therefore, I am placing a 
13 
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positive value on my personal point of view. Within the context of this 
method, I intend to reflect out of my own lived experience, and the 
experiences of the research participants, as well as to con~ider the research 
task from a more objective stance of the authors on whose work I draw. 
There are two matters concerning referencing. 1) All biblical quotations 
are taken from the New Revised Standard Version (NRSV), unless 
otherwise noted. 2) The dates used in referring to selections from the 
Collected Works of C. G. Tung list first the date of the original writing or 
the date of the substantial revision by Jung. The second date refers to the 
second edition of the Collected Works in which writings were consulted 
for this research project. In-text and footnote references to the Collected 
Works of C. G. Tun~:~ show paragraph numbers rather than page numbers. 
This is the common manner used in referencing the Collected Works. 
In addition to the many written sources I have consulted, and the 
materials and interviews of the four research participants, I also had the 
opportunity to interview Morton Kelsey in reference to this project. We 
spent three mornings together in January, 1998, at his home in Coronado, 
California. I have six hours of taped material from those conversations, 
and, in accord with University policy, I have obtairwd his permission to 
use_ this material. In the course of this study, when I refer to these 
in~~ews, -I will indicate the number of the interview, the tape and side 
· OJ!.:Which the material.iS' found. I want at this point also to acknowledge 
',/. 
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my deep debt of gratitude to Kelsey. My learning from him as counsellor 
and mentor in the early years was extensive. It was to my amusement, as J 
later read Jung for myself, to discover how "Jungian" was Kelsey's 
influence. Many perspectives and attitudes that form my framework first 
came to me in the "experiential-oral" tradition.. and only later did I find 
them in the written material. It is still true that many things I "know," 
experience as true, and incorporate into my own professional working 
perspective, I trace to the experiential-oral tradition more easily than to 
any written .'·esource. I am most grateful for Kelsey's early influence. 
Finally, in reference to the art work: throughout this study I have used 
some of my own art work. When I undertook this study, I made a 
decision to switch to a more abstract form of visual expression as a 
compensation to the words and ordered thinking demanded of research. I 
have experienced and come to affirm this process as a form of active 
imagination, and in the Appendix four to this study I have entered a more 
detailed explanation of the proc-.ess. The work.'i are listed in the Table of 
Figures. 
15 
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CHAPTER ONE 
THE RESEARCH QUESTION 
Jung: some key terms 
While it is beyond the scope of this study to outline Jung's psychological 
framework in depth, I intend here to explain briefly certain of his key 
terms.l The overarching reality of Jung's framework is the psyche. This 
term includes both consciousness and the unconscious. The psyche for 
Jung is a dynamic reality of change and self~regulation (Fordham, 1953, p. 
17). With the inclusion of the unconscious, the psyche expands in such a 
way that it becomes for Jung "existence itself" Oung, 1938/1958, para. 18). It 
is a problem to grasp the sense of psyche since we are in it and not able to 
stand outside it, yet for Jung it is the locus and nature of all our experience 
0Wlg 1931a/1969, para. 680). The characteristic dynamic of the psyche is 
dialogue. Titis dialogue is a dynamic process between opposites, in the 
intet·ests of self-regulation, balance and wholeness. The fundamental 
dialogue is between consciousness and the unccmscious, which, within the 
psyche, are the fundamental pair of opposites in our psychic reality. 
The notion of the unconscious is essential to undeutanding Jung. In his 
work he delineated between the personal and collective unconscious. The 
personal unconscious is an aspect of each individual. It is composed of 
repressed memories, impulses and wishes, and of our personal complexes. 
1. An e)(ccllent soure11 for Jung's tenns Is Fordham's, An jn!roducliQn to lung's 
pai4tology, as listed in tile references. Volume sl)( of Jung's Col!ec!ed Works contains a 
duipterof definitions by Jung. chapter 11, beginning at paragraph 6n. 
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It is also composed of subliminal perceptions, and uf content<; which, 
though forgothm, arc not necessarily repre~~ed. The per~nnill unconscious 
also contains those .wp~.•cl-; of us that our eilrly trilining taught us were nut 
desirable or good. These become the content of what Jung termed thc 
"shadow," the rejected, denied or unknown aspccts of us that arc usually 
the opposites of what we hold in consciousness tu be desirable ilnd 
acceptable (Fordham, 1953, pp. 47-49). An impurtant dimension of the 
dialogic life of the psyche, in the interests of balance and wholencss, is that 
between the conscious ego, or the persona, and the personal shadow. 
The collective unconscious represents a vast reservoir which we share in 
common with all people throughout time. As the personal unconscious 
is different in each of us, the collective unconscious belongs to all 
humanity. fu one place Jung's (1938/1958, para. 88) language concerning 
the collective unconsciousness implies strongly the notion of psychic 
inheritance. For Jung, this collective reality existed before personal 
consciousness, and consciousness rises up from the collective unconscious 
like an island in the sea. We cannot know the collective unconscious 
directly. We know of it through common. instinctive behaviours, 
through the emotions which surround universal human experiences 
such. as birth and death (Fordham, 1953, p. 25), and through the images 
which spring from deeper, proto-typical, realities within it. These contents 
Of the collective unconscious Jung terms "archetypes" Uung, 1938/1958, 
P~·'_89). The archetypes are primordial images and motifs or themes of 
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human experience, which reach back into the dawn of humanity. While 
they are ancient and from deep within us, they arc also adaptable and 
influen<:ed by the time in which they appear. Therefore, while the 
archetypes represent stable themes in human experience from the 
beginning, archetypes present themselves in an endless variety of "faces" 
in accord with the time of their appearing (Fordham, 1953, pp. 24--25). 
We cannot experience the archetypes directly, but know of them through 
their images or faces, which appear in dreams, active imagination, 
mythology, fairytales and other symbolic experiences. Often these images 
are accompanied by an awesome energy that Jung referred to as 
numinous, after the work of Otto. This aspect of the experience will be 
taken up again in chapter six. From the images that appear, we can 
affirm that the energies of the archetypes exist in pairs of opposites, 
positive and negative. For example, the father archetype can have both 
positive and negative expressions. Some of the archetypes which Jung 
identified are the hero, trickster, the wise old man, the wise old woman 
and the self, Jung termed as the "anima" the archetype which represents 
the feminine dimension of a male and the "animus" the mascu_line 
dimension of the female (Fordham, 1953, p. 28). He also asserted that the 
persona and shadow were archetypal realities of the collective 
uriCo~ious as well as being aspects of personal consciousness and the 
· Fersonai Wlconscious. While these archetypes may appear in imagery that 
"feels" personaL they are not part of us in the same way as is the personal 
... ' 
-.-.··· 
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unconscious. They are part of the collective uncoD,<;c;_ •Lh, and interact 
with us to serve the balance and wholeness of the psyche. 
Jung posited that at the heart of the collective unconscious is the self 
archetype. I will mention this archetype in relation to Kelsey later in this 
chapter, but here affirm that, for Jung, the self is both the totality of the 
psyche and the centrepoint round which all else revolves. Its common 
appearances are as supraordinate personalities, such as the king, queen, 
prophet or saviour, or in symbols of totality such as the circle or square 
Qung, 1921/1971, para. 790). 
As I have mentioned, Jung saw the dynamic within the psyche as one of 
dialogue between polarities. This notion is essential to Jung's 
understanding of the personality. Heisig (1979, p.117) points out that, for 
Jung, this principle rested on the first law of thermodynamics. The most 
important polarity of opposites is that between consciousness and the 
unconscious. This can be a dialogue between consciousness and the 
personal elements of the unconscious, or with the imagery emerging from 
the archetypal realities of the collective unconscious. For Jung, the 
dialogue between these two dimensions of our psychic reality leads to the 
ongoing formation of our own unique expression of what it is to be 
human. This dialogue is the individuation process and this is a central 
notion of Jung's psychology. What results from this dialogue is an 
increasing awareness of the uniqueness of one's own self, and the 
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reconfiguration of a self concept that is inclusive of the hitherto repressed 
or unknown aspects of the individual in the unconscious. This includes a 
sense of distinctiveness from others and a sense of commonality with 
others, v.'ith creation and the cosmos {Fordham, 1953, pp. 77~78). 
Two resources which fuel the individuation process are tl t! dream and 
active imagination. By example in the Introduction, I have imlicated that 
dreams can be an important resource for insight and guidance in the 
unfolding of our lives. When interpreted symbolically, in the Jungian 
mode, often they present challenges and understandings that are practical 
in charting our life course. It is beyond the scope of our study to explore 
dreams further; excellent resources are available.2 I will take up active 
imagination in detail in chapter two. 
Jung and Christianity 
From my youth Jung and Christianity have been intertwined. As I 
indicated in the Introduction, the Christianity in which I was schooled was 
2. In addition to the various f('SOUrces injung's Collected Works. th~re are a variety 
of others sources including the following worl<s. 
Broadribb, D. (1987/1990). The d~am stozy. Toronto: Inner City Books. 
Qift, W. (1989}. 5.ymbols of transfonnation in dre~ms. Melbourne: Collins Dove. 
Johnson, R. (1986). Inner work: Using dreams and active imagin~ljon for ~rsonal srowtb. 
New York: HarperCollins. 
Jung. C. G. (1964). Approaching the unconscious, in Man and hjs :oyrnbol5. ppgs. 1S.l03. 
New York: Doubleday & Company,lnc. 
Kelsey, M. T. (1978). Dreams: A way to listen to God. New York: Paulist Press. 
Mahoney, M. (1966). The meijning in dre~ms and dreaming; The Jungian viewpoint. 
Secaucus, Nj: The Citadel Press. 
Sanford, J. A. (1978). Dreams and h~aling. New York: Paulist Press. 
---· (1968/1989). Dreams; God's foQWI!en l~ngu~ge. New York: Harp~rCollins. 
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influenced largely by Jung's thought through Kelsey. The stance within 
the Christian theological spectrum to which I most naturally gravitate is 
influenced significantly by Jung's work. 
Was Jung a Christian? In his autobiography, Jung (1961, pp. 52ff) writes at 
length over the trouble he had with the religion of his father. His first 
communion was a disaster spiritually, as was an early encounter with 
dogmatic theology. He could not accept his father's emphasis on faith in 
the God taught by the Church, over the direct, personal experience of God, 
and concluded that "theology had alienated my father and me from one 
another'' Oung, 1961, p. 61). Kelsey (Interview, 1998, tape 3;1) relates a 
story he once read about Jung in an English publication. A woman who 
knew Jung told of how, during one part of his life, he walked out of the 
room whenever people mentioned the name 'Christ'. Von rranz (1983, p. 
xxiv) reports that in 1912 Jung concluded that he could not return to the 
"medieval or original Christian myth." Yet in his elder years, Jung (1976 
[1 October, 1953], p. 130) referred to himself as Christian, even though he 
admitted that he did not use the word in a traditional manner. Drawing 
on Heisig's (1979, p. 91) work on Jung's notion of the image of God, it is 
possible to see that Jung saw himself as Christian in the terms by which he 
himself defined Christianity. The essence of this experience involved an 
engagement with the numinous archetypes of the unconscious, and a 
response to that encounter. 
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Jung's ongoing attention to the Christian enterprise in his own work 
indicates some kind of relationshlp. I conclude that it was a complex and 
troubled relationship for Jung, influenced, in part, by the painful 
interactions with his father concerning religious matters. Stein (1985, p. 
18) propCises that when Jung addressed Christianity seriously from the 
1930's onward, he approached the religion as a client, and applied his 
strategies and methods of treatment much as he would in a therapeutic 
setting. Jung was attempting to do therapy on Christianily. His approach 
was an attempt to heal Christianity of its one sided rational bias, by 
opening up the depths of the symbolic life in the Christian story. Dourley 
(1992, p. 8) parallels thls notion with hls assertion that Jung's work 
represents a healing counter-myth to the form of faith-oriented, dogmatic 
Christianity followed by his father. 
Homar.a (1990, pp. 22-23) asserts that Jung had a two fold approach to 
relit;ion. These he terms a "hermeneutics of suspicion" and a 
"hermeneutics of affirmation." In the hermeneutics of suspicion he 
interprets all of Christianity in the light of his theories in analytical 
psychology. In this sense Jung is reductive in his approach to 
Christiantity. In the hermeneutics of affirmation he seeks to retrieve 
meaning from Christianity by seeing it as the matrix out of which he 
draws his psychology of the huma...11 person. This is largely in the form of 
his individuation process mentioned above. Homans (1990, p. 32) 
·maintains that Jung's attitude toward religion was very complex and 
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involves an attempt to synthesise modern, counter-modern and post-
modern tren-Js f0r contemporary people. 
In an interesting passage, wherein Jung is talking about treating patients, 
he equates terms from his own work with Christian theological terms. 
Jung (1958/1980, para. 1664)3 states: 
for instance, instead of using the term God you say 
'unconscious,' instead of Christ ·~elf,' instead of incarnation 
'integration of the unconscious,' instead of salvation or 
redemption 'individuation,' instead of crucifixion or sacrifice 
on the cross 'realization of the four functions or of 
wholeness.' I think it is no disadvantage to religious 
tradition if we can see how far it coincides with psychological 
experience. On the contrary it seems to me a most welcome 
aid in understanding religious traditions. 
Across the years of my relationship with Kelsey, I remembered him 
making similar comparisons. In our interviews I asked Kel~ey (Interview, 
1998, tape 3:1) about this and he acknowledged that he did early on, for it 
facilitated teaching, but he no longer sees the two frameworks as paralleL 
Over the course of my own involvements with C!lristianity and Jung's 
work, I have concluded that it is simplistic to equate the structures, but the 
passage quoted above holds bt,rore us faslmating similarities. For 
example, the process of the reconciliation of opposites in the Jungian 
structure seems deeply dependent upon an energy moving in the psyche 
3. II Is interesting to note that, in thts same wrilln,, sh(lrtly bef(lre this passage, 
Jung. in a p~renlhelica] note in the text, indicate, thnt :w is hesitant to equate the self 
with the Christ (Jung.1958/l980, pam. 16Jt)J 
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that reminds the informed reader of the activity of grace in Christian 
theology. For Jung, this energy is the transcendent function, which 
emerges of its own out of the courageous work of honouring the reality of 
two opposing points of view. In Jung's process, the individual holds the 
two in relationship, rather than giving in to one over the other. Out of 
this holding process, which is like a crucifixion, a third thing will emerge, 
which both honours and yet transcends the two. In a sense it emerges in 
response to one's effort, in a sense it arises of its own, independent of the 
individual. Jung (1958/1980, para.1661) himself defines the Christ 
function as being crucified on the opposites of his destiny. The emergence 
of the 'third thing,' as the result of holding the opposites in dynamic 
tension, is very much like a resurrection experience. 
Also, it is interesting to read Jung's description of the self archetype and 
realise that passages sound much like the writer is talking about the 
divine life in the Christian framework. 4 Most recently I noticed the 
similarities again while reviewing with Kelsey one of his diagrams of the 
soul's experience. It is in the revised edition of his book, The Other Side of 
Silence (1995, pp. 72 and 214), and is reproduced in Appendix one. Kelsey 
shows in his diagram that we have a two-fold connection with the 
Unlimited Divine Creator, or God. For Kelsey, the characteristic feature of 
' ~e Unlimited Divine Creator is that it is both the reality that surrounds 
. . 4. A concise description of the 5elf is found in Friedo Fordham's, An jo!roduction !o 
· Iung'sptzyc;ho!ogy. II is listed in the references. 
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all else, and yet it has a specific point of focus, through which we make 
individual contact. In my theological training, I learned that the 
Christian understanding of God includes both God's transcendence and 
God's immanence. This double characteristic is standard, traditional 
Christif:n theology when speaking about God. In this tradition, the 
Unlimited Divine Creator of Kelsey's diagram is both transcendent ard 
immanent. Again, this parallels Jung's (1952/1968, para. 44) assertion 
about the archetype of the self. The self is both the larger life in which we 
live and the centre of our being. 
Jung certainly seemed to have some business with Christianity during his 
career, so it is appropriate to wonder how his clinical method of active 
imagination might overlap with Christian religious experience in the 
same way that he at one time drew parallels between the notions and 
concepts of his own work and Christian theological tenninology. 
A research method 
As I have indicated in the Introduction, as a result of conversations with 
colleagues about my work in Christian theology and spirituality and Jung's 
psychology, I was challenged to consider taking up a research project. 
Since I have an ongoing interest in active imagination, and believe that ·. 
m~s possible deep transformation for individuals, I decided to look at 
this; experience in relationship to religious experience. As I have 
mentioned in the Introduction, this decision grew partly out of my 
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frustration at finding so little interest in Jung's insights within the 
Christian community, and partly it has grown out of my own desire to 
understand the relationship of the twu experiences more deeply. 
Like most, I did not find the formulation of a research question an easy 
task. It was the discovery of a method that helped me begin to get the 
ideas of a research question into a more useful framework. In the very 
early days of this project, a colleague, Dr. Mark Williams, introduced me to 
the work on qualitative research by Tesch (1990). I was dear that l would 
work in the framework of a qualitative method, but beyond that I had no 
sure direction. 
Tesch (1990, p. 59) identifies four major research interests in her review of 
qualitative research. The fourth is "reflection" and is the smallest of the 
four categories. Tesch acknowledges that all research involves reflection, 
but that this category of research employs reflection in a specific manner. 
It is a reflection largely informed by intuition, it is examination with a 
sense of wonder, an introspective contemplation that Tesch sees as the 
meeting place of the social sciences and the humanities (Te~-Jch, 1990, p, 69). 
In this category of reflection Tesch places three methods of research. They 
are educational connoisseurship, reflective phenomenology, and heuristic 
research. In my initial reading of the descriptions of the three, I concluded 
that a framework of heuristic research would be an appropriate method 
for: this project. Tesch draws her understanding of heuristic research 
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largely from a 1981 article by Moustakas, From Tesch's work I was led also 
to Moustakas' later work, Heuristic research: Design. methodology. and 
applications (1990). It is clear in these sources that Moustakas has been a 
leader in the development of this method. He developed his early 
understanding of heuristic research through his careful exploration of a 
personal crisis experience of loneliness. Moustakas (1990, p. 9) asserts that 
the heuristic method, as an organised and systematic form of research, 
originates with the publication of this work on loneliness in 1961. 
As Moustakas (1990, p. 9) points out, the word "heuristic" comes from the 
Greek heuriskeiu, which means to discover or find. The core issue in the 
heuristic method is about discovery. The process of reflection on the 
phenomenon also involves self-reflection and self-discovery. As 
distinguished from other research methods, heuristic research includes 
intentionally a subjective approach to the research task, in which the 
researcher immerses him/herself in the phenomenon, or question, under 
consideration. Tesch (1990, p. 70) asserts that "Heuristic research carries 
farthest the notion that the researcher is the research instrument...." The 
researcher works from the inside, so to speak, reflecting, exploring. sorting, 
sifting, discovering patterns of meaning. It is an intuitive process, 
Moustakas (cited in Tesch, 1990, p. 35) even uses the phrase, "a mystical 
reaching." The focus in heuristic research is not on the goal so much as 
on the process itself. The process begins in what Moustakas (1990, p. 70) 
.. ~ "inner searching for deeper awareness .... " As part of the process the 
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researcher listens to the experiences of others, "with objectivity and 
warmth," (Moustakas, 1990, p. 70), and subsequently enrich~s the research 
reflect 1on with references from a variety of art fonns. In heuristic research 
it is discovery rather than verification or corroboration that is important. 
In the process of reflecting on how this research method wa& appropriate 
to my task, I realised that I function personally within a post-modern 
framework to a significant degree. Drawing on Anderson (1996, p. 4), I 
understand post-modernism to include a post-Enlightenment, and post-
scientific, rationali.~tic perspective on reality. Post-modernism questions 
the validity of all "metanarratives," and the notion that c.ne story can be 
applied to all people as a framework for meaning or salvation. Post-
modernism supports a multi-cultural and pluralistic approach to social 
structures. It also involves a re-defining of our relationship to objective 
realities. Titis involves an emphasis on, and appreciation for, the ways in 
which we make, or socially construct, our realities rather than receiving 
our.understanding from objective sources (Anderson, 1996, p. 8). On the 
one hand, our framework in a post-modem setting is a global civilisation, 
in which we partake freely, and from which we are always learning. The 
character of our reality is more as process than as a static, unchanging 
picture. We live in a big world that tends to relativise our local, personal 
understanding of things. We are challenged to understand our local story 
as one story among stories. On the other hand, we are re-valuing the local 
stoiy, and the individual, subjective experience. In a post-modern 
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framework, we find people shaping their reality through their own 
experience, through dialogue with others' about experience and through 
choice out of the dialogue. 
Working from this brief undt>rstanding of post-modernism, I am aware 
that I function largely as a post-modem Christian. My interests in terms of 
Christian religious experience are not around the universal application of 
the Christ story to all people. I am interested in individual stories, and in 
their power to heal and transform. Only secondly am 1 interested in how 
they fit with the prevailing metanarratives that currently shape and guide 
Christian thinking and theology. Further, I have never been able to 
convince myself of the singular validity of the scientific-rationalistic point 
of view. I came to the dream early, and it is not a rational experience. 
Neither was the experience of speaking in tongues a rational experience. 
In my teen years these two pre-rational experiences were deeply 
influential on the shaping of my world view. Later my experience of 
active imagination only served to deepen my commitment to placing high 
value on the pre-rational or non-rational dimension of human 
experience. 
While it is beyond the scope of my work here, I would propose the 
possibility that Jung himself is, to an appreciable degree, an early post-
modem thinker. Homans (1990, p. 32), as mentioned above, proposes the 
same. It is }Wlg's influence that caused me to value the dream and active 
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imagination. As explained earlier, these local, personal stories arc an 
essential part of the dialogue between consciousness and the unconscious, 
and as such are key aspects to the individuation process. In a post-modern 
context, the individuation process might well be seen as a dialogic process 
between consciro.~sness and the unconscious that allows individuals to 
construct their unique reality in a particular social context. Individuation 
can be seen as a post-modem exercise in making one's teillity. 
As I reviewed the heuristic research method I was convinced that it, too, 
represents a post-modem research process. It begins from within the 
experience itself, searching for its essence and character. The method 
values the subjective approach and includes the resarcher as a subject in 
terms of his or her experience. Part of the discovery is self discovery. It is 
a method grounded, then, in story and the shaping of reality out of the 
experience-story. It makes no goal of universal truth, it values the process 
of the research more than the end results of the work, and only at the end 
focusses on how the local experience fits into the larger, more objective 
picture of the experiences of others. It involves the valuing of local story. 
There is a distinction between one aspect of post-modernism as presented 
by· Kvale (1996) and heuristic research and Jungian psychology. Kvale 
(1996, p. 24) asserts that "postmodem thought focuses on the surface, with 
a refined sensibility to what appears ... the appearance has become the 
essence." He claims that post-mudemism is a suspicion of the modem 
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hermeneutics of suspicion, which saw a deeper meaning below the surface 
of things. In this sense th~n, heuristic research and Jungian psychology 
continue the quest for a deeper sense meaning beyond or within the 
apparent signs or symbols, The notions of essential significance in 
heuristic research and symbolic meaning in Jungian psychology are central 
to each, and represent a distinction from post-modemism as Kvale 
presents it. I recognise that I still subscribe to the possibilities of deeper 
essential and symbolic meanings within experiences, and this is an 
essential driving force in this research project. 
In the process of considering the heuristic method, two other factors of a 
lighter nature came to light. First, I realised that heuristic research seems 
designed for people of my personal temperament. According to the 
Myers-Briggs Type Indicator, which is built on Jung's theory of type, I am 
an introverted intuitive-feeling person (INFJ), and intuition is a key factor 
in the research with case material. Since the method fils with my 
temperament, I concluded that it would be easier to sustain my interest 
when things became tedious. Second, I was intrigued to find in 
Moustakas' (1990, pp. 11~·20) description of the heuristic process, examples 
of "self-dialogue." These are part of the self-discovery process within the 
research framework, and the examples givt>n by Moustakas parallel closely 
the written forms of dialogues in active imagination. Moustakas exhibits 
.-no ·awareness of this parallel, but it helped me to realise that the research 
- method aligns well with the research task. 
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It was my conclusion that the heuristic research process, as defined my 
Tesch and Moustakas, was the appropriate method for my study. The 
method, my own framework and the focus of this study are all post· 
modern in character. The method affords me an opportunity to begin 
with experience, including my own. The experiences, the stories, are the 
focus of my interest and concern. The method challenges me to focus on 
the inner dynamic =J essences of these two experiences and enables me 
to work toward an understanding of their interrelationship. Finally there 
is the conviction in heuristic research, which I share, that significant 
exploration of personal experiences leads not only to personal insight, but 
also may contribute to an increased understanding of our human 
experiences on a wider social scale. While I concluded that the heuristic 
research method was my best option in addressing my research project, I 
also became aware, through conversations with my supervisors, that any 
qualitiative researcher will adapt a method to fit individually with the 
shape of the project as it unfolds. 
The research process 
Using Moustakas' (1990) work as a guide, I designed a four part structure 
for ~y heuristic research work. I presented this as part of my public 
research proposal seminar in 1996. The four parts are these. 
--!._"Framing the question 
~ Carrying the question within 
_m.:· Listening to other voices 
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IV. Tying it together 
In giving substance to these four areas I was able to chart a course for my 
research work that I have followed relatively closely. One insight that 
emerged from the reflections on step one, framing the question, is that it 
may well be presumptuous to attempt to have only one question. Indeed, 
as someone pointed out at the seminar, there may well be several 
questions, or several ways of asking the same question, and at any 
moment the form of the question may change. At the time of my 
proposal some of the questions that seemed relevant are these: 
What is the nature and essential character of the experience 
of active imagination? 
How does active imagination contribute to a sense of 
personal meaning? 
What is the nature and essential character of Christian 
religious experience? 
How does Christian religious experience contribute to a sense 
of personal meanlng7 
Is active imagination related to Christian religious 
experience? 
These questions led to the formulation of a statement of intention for this 
research project. In this project I intend to explore the nature, meaning 
and essence of active imagination as developed by Dr. Carl Jung, and to 
examine its relationship to Christian religious experience. 
An important suggestion was made at the proposal seminar in reference 
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to the research question. It was suggested that !limit my work to Christian 
religious experience. I accepted this and have limited the scope of my 
work to Christian religious experience. 
Step two, carrying the question within, has the sense of being a solitary 
process of reflection in which the researcher is consumed by the question. 
Moustakas (1990, p. 28) even suggested that it could emerge in the dreams 
of the researcher. Moustakas (1990, pp. 28-31) defines several aspects of 
this process. They are: immersion, incubation, illumination, insights, 
and explication. These various aspecl:5 of this second step are applied first 
to one's own case material and experience. 
It is at step three, listening to other voices, that the researcher, in a 
heuristic framework, begins to look at the other materials available. Thls 
includes the case material of research participants as well as a review of 
relevant literature. My original intention was to work with fifteen people 
in this project. By the time I presented the proposal I had cut this to ten. I 
intended to review their case material in active imagination and to 
interview them again using Moustakas as my guide. The details of this 
process will be described later. As I later began to work with the material 
of the research participants, and produce summaries of, and reflections on, 
their experiences, my supervisors and I agreed to limit the research 
participants to four because of the amount of material that was generated 
.out of the intefactions with each participant. 
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As a modification lo the heuristic method, I began to review relevant 
literature before the presentation of the research proposal. I will comment 
on this in the section following. 
In my original proposal I had included a third part to step three. It was to 
interview church leaders in parishes in the Anglican Diocese of Perth. I 
intended to present them with sample readings of active imagination and 
to ask their opinions of the material as religious experience. Early into the 
work it became clear that this was too ambitious, and it was set aside. 
Step four of this project, tying it together, involves preparing a document 
for assessment. In the heuristic model. this would be not so much to 
prove something as it would be to offer some responses, insights, and 
conclusions concerning the research question. At the time of the proposal 
I had no idea of the shape this would take. 
The committee within the faculty responsible for reviewing my proposal 
asked that the review of literature be expanded before the proposal was 
forwarded to the final approving body. I complied with this, and final 
approval was given in late 1996, 
Literature review 
As I have indicated above under step three of "the research process," the 
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review of relevant literature usually takes place after the researcher 
engages the question as an inner process. It is explored in tandem with the 
research material from other research participants. In this way the project 
begins from within the experience on a subjective level, and moves out 
finally to engage the relevant, objective materials and points of view. My 
approach has been to modify this aspect of the heuristic approach both to 
comply with the expectations of Edith Cowan University and to satisfy my 
0\\ln interest in learning more about the literature available. My intention 
has been to work with the literature in two stages. The first has been to 
review literature in preparation for the presentation of the research 
proposal. It made sense to me to determine where in the larger landscape 
of the Jung-Christianity dialogue my interests were placed. Had the 
question been addressed? Was the research project likely to break new 
ground or add a new dimension to the lung-Christianity dialogue? The 
s~cond stage was to review and utilise significant works in the 
development of the material around the relationship between active 
imagination and Christian religious experience, and to be watchful for any 
relevant material that would inform this research work. 
The landscape that is the Jung-Christianity dialogue presents a rich and 
interesting picture. Stein (1990) notes that, in 1973, when Heisig produced 
a bibJiographical essay on Jung and theology, he identified over four 
hWldred items. At the time of his own publication Stein {1990, p. 3) 
·asserts' that the number would have increased three or four fold, and that 
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no one cou~.j possibly know it all and be up to date. Since then I am sure 
that the number of publications has continued to grow substantially as 
Jung's contribution to, and relationship with, Christianity continues to 
interest people in both traditions. 
In this st·ction I intend to comment primarily on the literature that 
compl~~CJ the first stage of the literature reviewed for this project. I will 
ahJ h :ghlight other material that was used later during the research 
pe:10d. I include the broader background of the Jung-Christianity 
landscape, and the foreground subjects of both active imagination and 
Christian religious experience. 
Jung's own writings are both background and foreground in this project. I 
have read essays in his Collected Works over many years, some having 
been reviewed carefully and others dipped into here and there. Among 
the essays that have challenged me, and that provide a background for this 
research project, are several from Volume 11: "Psychology and religion 
(1937 /1940)," "A psychological approach to the dogma of the Trinity 
(1948):' "Transformation symbolism in the Mass (1954)" and the "Answer 
to Job (1952)." From volume 18, I have been influenced hy the "Tavistock 
lectures (1935)/ and various papers and short articles, including "The 
symbolic life (1939)" and "Jung and religious belief (1956-57)." T first 
encountered Jung's autobiography, Memories, dreams. reflections (1961), 
in 1963, and have used insights from it in preaching and teaching on 
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many occasions. In 1991 and 1992 I read through the two volumes of his 
Letters (1973 and 1976). 
In terms of Jung's own material on the foreground subject of active 
imagination, some years ago I had reviewed the relevant sections in the 
Collected Works in preparation for a public presentation on the use of 
active imagination in spiritual direction. Through this reading and 
review I have found no instance in which Jung explicitly equates active 
imagination with Christian religious experience. 
The broader background of the general Jung~Christianity dialogue is 
dominated for me by Kelsey. He is author of over twenty books, md!ly of 
which address the interface of Jung and Christian theology. Much of his 
thought, both from our "experiential~oral" tradition, and from his written 
material, has informed me as I began to take up this research project. 
Specific works that are influential include: Encounter with God (1972), for 
which I co-authored a study guide for the publisher in the mid~ 1970's; 
Myth. history and faith: The remythologizing of Christianity (1974), which 
involves the exploration of the mythic, symbolic dimension of 
Christianity; Dreams: a way tcr, listen to God (1978); and Christianity as 
ps,Ychology: The healing power of the Christian message (1986), in which 
Kelsey clearly critiques Jung's position from a Christian point of view, and 
describes how Christianity might inform psychology. Two works of 
Kelsey's that have specific influence on this project are Companions on 
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the inner way (19831 and The other side of silence (1995). In the former, 
Kelsey offers extensive insight into the nature of religious experience, and 
in the latter, he presents in detail his image meditation, which has its 
roots in jtmg's active imagination. This subject was a central topic with 
Kelsey in our interviews in 1998, and I will return to the relationship 
between Kelsey's Image meditation and active imagination in chapter six. 
In this background landscape also are the works of John Sanford. Sanford, 
like Kelsey, is an Episcopal priest, but has also become a Jungian analyst. 
His work of bridging Jung's psychology with Christianity is largely 
biblically centred and includes Dreams: God's forsotten language 
(1968/1989), The kingdom within: The inner meaning of Jesus' sayings 
(1970/1987), The man who wrestled with God (1974), and King Saul. the 
tragic hero (1985). While each of these demonstrates an integration of 
Jungian insights with Christian literature and thought, none addresses the 
practice of active imagination. I became aware of Sanford's book, ~Jrstkal 
Christianity: a psychological commentary on the Gospel of fohn (1994), 
during the research project. I will incorporate his insights later in this 
thesis as they have direct bearing on active imagination as a religious 
experience. 
SeYeral other writers in ~cent years have contributed significantly to the 
Jimg- Christianity landscape. These include Dourley (1984 and 1992) and 
Clift (1982). Dourley (1984, p. 13) asserts that Jung saw the experience of 
~,~;\,?~;,'\'{,, .; ..... ,. ·· ... 
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God and the experience of unconscious compensation as "virtually 
indistinguishable." Since active imagination is an experience in which 
unconscious compensation takes place, it is possible to see the implication 
that active imagination is also religious in character. Likewise the same 
implication is found in Clift (1982) who entitles a chapter of his work: 
"Religious Experience as a Union of Opposites." Active imagination often 
results in the experience of the union of opposites. Neither Dourley nor 
Clift, in the works cited, mentions explicitly active imagination as a 
religious experience. 
From the perspective of Christianity, Bryant (1983, p. 118) makes a passing 
reference to the similarity between a traditional form of imaginative 
reflection or meditation and active imagination, but does not elaborate 
further. Edinger (1987, p. 74), a Jungian analyst, draws the same parallel 
in his commentary on the life of Otrist. 
Rollins (1983, pp. 103-04), working from a Christian pespective with 
attention to the biblical material, implies a direct relationship between 
active imagination and Christian religious experience in his application of 
imagination to ongoing biblical interpretation. This parallels Sanford's 
(1994) work mentioned above. 
-Stein (1985) approaches the dialogue from his work as a Jungian analyst. I 
have mentioned his work in the brief section on Jung and Christianity 
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above. It does not address the practkE" of active imagination in reference 
to Christian religious experience. 
Two anthologies also contribute to the Jung~Christianity landscape. They 
are: Carl Tuns and Christian spirituality. edited by Robert Moore (1988), 
and Tung and Christianity in dialogue: Faith. feminism and hermeneutics. 
edited by Robert Moore and Daniel Meckel (1990). Of particular relevance 
are the contributions of Bianct-.i (1988), Stein (1990) and Homans (1990). 
Bianchi (1988, p. 35) brings active imagination and Christian religiouF 
experience dose together in his assertion that Jung has developed a 
hermeneutic of the imagination. This perspective, "open to the 
numinous encounter with one's own depths, can also become a way of 
interiorizing religiousness." He concludes his essay with a statement that 
points directly to the bridging nature of this research task. "The challenge 
today is to understand the interweaving of psychology and religion in the 
zone of the psychically religiouc:" (Bianchi, 1988, p. 36). Stein (1990, p. 16), 
asserts that for the conscious individual in Jung's framework, the practices 
of dream work and active imagination are Jung's version of the spiritual 
life. This implies that, in Jung's understanding of religion, active 
imagination is a religious experience, While Homans (1990) places Jung 
in reference to post-modernism, he does not address the practice of active 
imagination. 
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As we consider the foreground subject of active imagination itself, it is 
interesting to note how few longer published works exist that are 
dedicated solely or primarily to the subject. These include: Weaver (1973), 
Hannah (1981), and Johnson (1986). Weaver, Hannah and Johnson work 
from a Jungian point of view, and while using language that could be seen 
as religious, or spiritual, in describing active imagination, none of the 
three connects active imagination to Christian religious experience 
explicitly. Likewise, Watkins (1986), in her work on imaginal dialogues, 
does not address the relationship between active imagination and 
religious experience. Watkins (1986, p. 100) does refer to a lecture by Jung 
that is not in Jung's Collected Works, which connects the notion of the 
numinous to an ancient prayer practice that he sees as "an abbreviated 
method of active imagination." 
During the course of my research I encountered various journal articles 
and book chapters on active imagination. ~ese include Hannah (1953), 
Hull (1971), Humbert (1979/1991), Dieckmann (1979) and Dallett (1981). Of 
these, Hannah's (1953) is the most pertinent in that she draws distinctions 
between active imagination and religious practices of meditation. 
Humbert (1971) uses a case study from Marie Louise von Franz, which is 
taken from an anthology of articles on meditation in religion and 
psychotherapy. The placement of this article in the anthology implies a 
relationship that is not explored further. These resources mentioned here 
have'helped shape the content of the chapter on active imagination. 
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Toward the end of this project, as I was composing this thesis, I 
encountered Chodorow's (1997) collection of writings from jung on active 
imaginati(Y . Most of her selections I had already accessed in my research. 
In her introduction, Chodorow (1997, p. 2) mentions jung's development 
of a religious attitude toward the psyche in his psychological work This 
has implications for seeing active imagination as a religious experience. 
In terms of the foreground subject of religious experience, I realised early 
that I needed to set limits for this project. I have chosen to limit myself 
primarily to the work of James (1902/1985). It is my conviction that James 
is still the benchmark in the exploration of the subject of religious 
experience. Kelsey's (1983) work on religioub experience, mentioned 
above, is also a major resource for this project. I supplement James and 
Kelsey with my own background on the subject from my personal 
theological work for the last thirty years, with my own experience and the 
experiences of clients and directecs over many years. It would be difficult 
to document these experiences that have shaped the perspective on 
religious experience that I bring to this project. 
I came across the work of Chapman (1988) at the time of my proposal. A 
quick review of his work led me to conclude that he makes no direct 
mention of active imagination in reference to what he sees to be Jung's 
three approaches to religious experience. I decided to look at Chapman's 
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work in more detail during my research work, and I will refer to this in 
chapter six. As part of my initial review of literature, I surveyed the 
Religion Index One Periodicals from 1983 to 1993, under several entries, 
including depth psychology, imagination, religious experience and C. G. 
Jung. No title listings make reference to the practice of active imagination, 
much less to its relation to religious experience. 
My own place in this landscape of the literature has been addressed in the 
section on my background in the Introduction. I recognise that I stand in 
the Christian community, on the edge, and have been deeply influenced 
in my own perspectives by Kelsey and Jung. I recognise that I stand 
separate from both, closer to Jung in some cases and closer to Kelsey in 
others. I seem to appreciate Jung's challenges to theology more than 
Kelsey now does, and this was certainly the case in our 1998 interviews 
when we spoke about Jung's essay, "Answer to Job." On the other hand I 
am more appreciative of the role of community, dogma, and creed than is 
Jung, and find Clift (1982) he! pful in respect to these aspects of the 
Christian experience. Yet, as I indicate in the Introduction, I began this 
project driven by a frustration concerning the seeming lack of interest in 
Jung's work in the larger Christian scene. I believe there is much to gain 
in bridging the two, and this research project is aimed at exploring one 
aspect of the bridging possibility. 
As a_ ~ult of the initial literature review undertaken before the proposal, 
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I concluded that the relationship between active imagination and 
Christian religious experience had yet to be explored thoroughly, and I was 
justified in continuing this research project. 
In this chapter I have looked briefly at key tenns used by Jung and at lung's 
relationship to Christianity. I have also presented the heuristic research 
method that has formed the structure of this research work, and have 
explained the research process. Finally, I have presented a literature 
review that is primarily of the resources consulted before the project 
began, and I have highlighted some sources encountered during the 
research work. 
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CHAPTER TWO 
ACI'IVE IMAGINATION 
An Example of Active Imagination 
In order to introduce the practice of active imagination, I present first an 
example from the work of Louisa. Shortly after Louisa came to sec me it 
became apparent that her marriage was collapsing and she needed to 
separate from her husband. She did so and eventually divorced him. II 
was a difficult experience, and she was ambivalent about the process for 
much of the time. A dream came in the midst of her turmoil which 
introduced the image of a lovely garden with a fountain. As dream 
figures emerged, I suggested to Louisa that she might enter active 
imagination with them. I referred to h£>r image of the garden and 
suggested that she talk with them there as it was, for her, a place of 
serenity and safety. I also suggested that the dialogues might happen at 
afternoon tea to allow a gentle setting for the meetings. Louisa took all 
these sugge:;tions ard began to invite the various characters to the garden 
for tea. Over a short time the group grew and for several months she 
continued to meet with them all at least weekly to discuss her 
circumstances. As the group took shape it was clear that various points of 
Yiew were represented. This setting gave her a way to negotiate with 
herself as she moved through difficult days. 
Before presenting Louisa's material I offer some guidelines that apply to 
this case material here, the extensive case material in chapter four, and the 
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brief offerings of case material in chapter six. In textual quotations I 
replicate the spelling and punctuation of the original text. I leave spaces 
between words where there is no punctuation in the original text, and 
where punctuation would be appropriate. If clarification of the text is 
needed, brackets ( ] arc used to include any additions to the text. I 
underline words underlined in the original text, and usc bold type for 
those words which arc underlined h\•icc. Brackets enclosing full stops ( ... ] 
are also used to indicate deleted text. Three full stops ... are used to 
indicate pauses in quotations. For convenience I will repeat these 
guidelines at the beginuing of chapter four. 
Louisa describes the characters who joined her for the tea party dialogues 
as follows. 
Army Captain (AC): Emerged from recognising a large part of my 
behaviour/coping strategies in the marriage. Plus all the women in my 
family arc captains. 
Nathania! (N): A wonderful caring beautiful sensual man from a 
dream. He guided and supported me before other figures emerged. 
Little Louisa (LL): Free spirit wise child emerged after the elevator dream. 
Cab Driver (CB): Ocker Australian chauvinist pig good natured mate type. 
came from a dream. 
Scared One (SO): Pale frightened terrified head bandaged from ECT's age 
19- emotionally 16. 
Traditional Girl (TG): Convent good girl-marriage is forever-don't rock 
the boat. 
Michael (M): a priest- from dreams. 
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Benedict (B): Originally came from [name) in a dream- renamed Benedict 
similar to Michael. 
Philomena {Phil): The one who wants change Radical Outspoken 
Attractive Empowered. 
Anser (A): personified the feeling. 
In this dialogue the characters are sitting around a rectangular table in the 
garden. Louisa begins the conversation. 
The Tea Party 
L. Thank you all for being here in my garden. I've asked all of you to 
give me some perspective and clarity on my marriage. I'm also 
asking you to be co-operative with each other so we can all hear 
each other's view point. 
Phil. I don't mind starting- I want some change, something different to 
happen; the old way went on far too long. Louisa, my advice is to 
stay with what is, no matter how difficult, and truth will emerge for 
you. Lots of change has happened and is still going on Have 
courage- don't cave in on yourself- you seem to lose your courage 
and panic. Change is essential. You have to know wPat you want, 
and what you don't. 
CB. God you are talking about a decent bloke here - What are you on 
about! The guy provides for her loves the kids, works hard and she 
up there (Louisa) takes it all for granted and creates difficulties that 
aren't even there. She probably crucifies the guy. Poor bugger -
save me from bitches like her 
50. I wouldn't hurt him. I just want harmony and a good man to take 
care of me and my kids. It's important to look alright and for the 
kids to have a normal home What do you expect - the world? You 
can't expect everything in a marriage, and you are dumb and can't 
do lots of things. How would you look after yourself if it wasn't for 
[husband]. He saved. you &om the gutter in the first place. Make 
amends, look after him and forget about yourself. You have 
enough! financial security, a great house, and great kids. You would 
be mad to change that, and how would you take care of yourself 
Answer that. 
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N. Well she's finding a new way. The old one doesn't apply anymore. 
AC. I think you both need to smarten up. You need to pull him ..... 
L. Please be quiet I've invited you along in a minor capacity, not to 
tell me how to run my life. 
CB. You want to run everything- even forcing him to go to a therapist. 
The poor bugger just wants some peace. 
L. I'm not forcing him he needs to go for himself. 
CB. Smartarse - normal people don't need therapists Why can't you 
work things out for yourself 
Phil. Because She's stifled not heard by men like you rulers of the world 
-so long as she's the good little girl, passive dumb wife, level of a 
servant generally, except when he feels generous and pretends it's a 
one to one relationship. There's other men around, you know they 
are not all like this guy here (c.~b driver). Anyway you need to learn 
to stand on your own two feet, and you can't with your marriage 
like this. 
N. I support that. Keep your temper under control Louisa. Find a way 
you'll see much clearer then. 
L. Little Louisa do you want to say anything? 
LL. Just don't stay there if it's not right for me. We've only just got 
together after 41 years Don't abandon me again 
SO. Go along with him You have done it all this time What's so 
diffe;rent except in your mind? He hasn't changed. 
Phil. No and he won't unless you do. Meditate each day stay tuned. 
L. Thank you all. I have Philomena, Little Louisa, and Nathaniel all 
telling me to keep centred, know myself, have courage and journey 
on. I have the Scared One, and the Cab Driver telling me I'm 
stupid and ridiculous and to toe the line, with the Army Captain 
being irrelevant. Here is my priest coming late. Please come and 
sit dov.rn next to Nathaniel. Would you please tell my your name 
M. It's Michael and I'm glad to be here. 
L. Would you please tell me how you see my marriage 
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M. You are not your marriage There is more to you than that In 
many ways it is a good marriage, because you arc both good and 
caring people, but the good marriage is only on the outskk. The 
union inside doesn't exist. As I sec it you are both t!nfulfill.?d and 
unhappy. You need to want to love each other to look and !'CC who 
is there now. You arc neither the same, meeting from the o;d way. 
You will both want to have commitment to each other to ride 
through this change. If one doesn't have that commitment to see if 
love can grow, it is over. Your marriage is in a shaky positiOn. You 
cannot afford to ignore the changes. This is a crucial time My 
advice is to listen to yourself your higher self, ask for guidance 
when you need and go down this road. You have the courage to 
discover what is already there. 
L Thank you Thank you all. 
This was one of many dialogues Louisa had with her inner characters in 
the garden as she worked through the steps of separation and divorce, and 
then as she undertook the process of redesigning a life as a single person. 
In this chapter we will explore active imagination. I w:ill define it, and 
explain how it can be used, consider its values and benefits, and deal with 
practical matters in tenns of its use. First, we need to define the 
experience. 
Defining Active Imaginahun 
Active imagination is a method or practice by which ego consciousness 
enters into dialogue with images that emerge from the unconscious. 
Hannclt (1953, p. 38) suggests that it is more a creative function than a 
method. The images engaged are symbolic of interior realities residing in 
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the unconscious with which the conscious mind must contend, and to 
which it must relate in some way. 
Active imagination was developed by Jung beginning as early as 1913 out 
of his own need to engage the images of his unconscious.s In another 
reference, Jung (1934/1969 para. 623) indicates that he used this practice as 
early as 1916. Hannah (1953, p. 38) stresses that Jung did not invent this 
method but developed it out of his own need to relate to the images that 
were emerging from the unconscious. Humbert (1971, p. 105) asserts that, 
while Jung wrote about this method as early as 1916, it was not labelled 
"active imagination" until the 1930s. The implications of Humbert's 
remarks is that active imagination was originally known as "the 
transcendent function," which is the title of Jung's 1916 rssay. Humbert 
(Humbert, 1971, p. 105) claims that Jung developed the method as a way of 
continuing the relationship between consciousness and the unconscious 
after analysis, Hannah (19tH, p. 3) and Dieckmann (1979/1991, p.184) both 
assert that active imagination has been used since the dawn of time for 
personal insight, healing and for relating to the gods. While this is so, it is 
to Jung that we owe its place among the ways today in which we relate to 
the inner life. 
Hannah (1981, p. 3) defines the experience as a form of meditation. Jung 
. 5. The fascinating account of this process is in Jung's aul11biography, Memories. 
drea!II!I. reflections, 0961) in the chapter ueonfronlalion wilh the unconscious.~ 
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(1948/1969, para. 398) himself refers in one instance to this process as 
"visionary meditation." In several instances he refers to the method as 
an exercise in fantasy wherein the individual would focus upon a 
particular image from a dream or fantasy with delib<'rate, conscious and 
prolonged concentration, and allow further fantasy images to add 
themselves quite naturally to the original image. In one instance Jung 
(1954a/t966, para. tOO) indicates that he developed the technique as an 
extension of Freud's method of free association. He makes it clear that this 
is not free association, with the images being linked sequentially to one 
another, but direct association with the subsequent imagt.s linked always 
to the original image Oung, 1936/1969, para. 101). The images are attached 
to the original image like spokes are attached to the hub of a wheel. 
Johnson (1986, p. 138) defines active imagination as a dialogic experience 
that we enter into with the different parts of us that live in the 
unconscious. He compares the experience to dreaming except that we are 
fully awake and conscious during the experience, He affirms that the 
ilmer images often express opinions that are radically different from those 
of our conscious minds, so we can be startled by what is expressed. Storr 
(1988, p. 194) refers to active imagination as a state of reverie in which our 
rational judgement is suspended while we remain conscious. We allow 
the images to speak and pursue their own path so that we learn about 
previously hidden parts of ourselves. 
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The starting place for active imagination :s often a single image from a 
dream or f;;ntasy. It can also be a mood or feeling that we invite to take an 
imaginal shape so that we might relate more easily to it. As noted above, 
it is important to stay with the original image in active imagination and to 
contend with whatever comes fonvilrd. As the process unfolds other 
images may also appear, and a whole dramatic series of fantasy images 
might well develop into a story line. 
The actual practice of active imagination can vary greatly, and can include 
a variety of media for expression. The most common expression is the 
written dialogue (Hannah, 1986), which usually takes the form of a script 
between characters. Louisa's dialogue above is an example of this fonn. In 
its variety the process includes painting, drawing, dancing or day 
modelling as a way to give fonn or shape to the original image. I have 
found the experience of dance accompanied by simple chant to be a deeply 
moving experience of active imagination that makes sense and has 
coherence, even if I cannot explain it rationally. The reproductions of my 
own pastel and collage works that are placed before each section of this 
thesis are also examples of active imagination in a visual arts form. As 
mentioned in the Introduction, this active imagination/ art process is 
explained in more detail in Appendix four. 
Jung (1916b/1969, para. 180) claimed that the hands often know how to 
solve a riddle' that has escaped the understanding of the conscious mind. 
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To "hands" I would add the body as well. The proce~s of exprcHsing 
ourselves through these creative media not only releases an energy but 
also can assist with the assimiliation of unconscious contents into 
consciousness as we reflect on the experience we have. Johnson {1986, p. 
163) also includes dance, playing music or speaking aloud as expressions of 
active imagination. In my work with people, I have worked with some 
who have had much success with visual imagery. In one instance I found 
the sketches and doodles of an artist to be of enormous benefit for keeping 
the dialogue open between the conscious and unconscious. 
In defining active imagination, two important distinctions need to be 
made. The first is the difference between active imagination and passive 
imagination experiences. While in the area of imaginal and experiential 
work the boundaries of distinctioru; between styles will remain somewhat 
blurred, Johnson (1986, pp. 139-40) draws helpful distinctions in speaking 
about dreams, passive fantasy, and active imagination. The simple 
distinction is the stance of the coru;cious ego. In the dream the conscious 
mind does not participate during the experience. Tn passive fantasy the 
corucious mind is not active but functions more like a person viewing a 
movie or video. In active imagination the conscious mind is actively 
involved in the encounter. The encounter is between equals who both 
engage one another, discuss, disagree, negotiate, argue, seek compromise, 
work things out. In active imagination, ego consciousness actively 
engages the images and energies c:f the unconscious. This is intentional 
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and deliberate, and the individual is in the awake state in the experience. 
It is no longer a matter of watching an interesting drama "out there" on 
the psychic stage. In active imagination the person jumps up onto the 
'stage' of the psyche and becomes involved in the unfolding encounter or 
story. In the IVritten fonns of active imagination it is easier to experience 
and define the dynamics of this process. In other forms, such as painting 
and dance or music, the dialogue is more subtle, but the participant often 
can intuit the movement of the two aspects, consciousness and the 
unconscious, as they interact with each other through the medium. 
This distinction of active ego involvement was of the utmost importance 
to Jung. It is the key to understanding the entire exercise and its benefit. 
Jung (1954b/1970, para. 706) felt, as does Johnson, that there was no real 
change or growth in the individual possible until the ego became 
involved. Jung (1954b/1970, para. 753) said: "If this crucial operation [of 
ego involvement] is not carried out, all the changes are left to the flow of 
images, and you yourself remain unchanged." In another place, Jung 
(1954a/1966, paras. 101-106) sees the movement from passive involvement 
to active involvement of the ego as parallel with moving from childhood 
to adulthood in terms of one's own capacity for change. I will return to 
this notion later in this chapter. Von Franz (1974/1980, p. 74) mentions 
how struck she was by this capacity for change. She, too, concluded that 
the.: experience of active imagination enabled substantial transformation 
and.had a greater effect for change than did the dream. 
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Active ego conscious involvement, then, is what distinguishes active 
imagination from other meditative and passive fantasy activities, and this 
active stance of the ego contributes greatly to the capacity for 
transformation of the personality. One very important reason for this, 
from Jung's perspective, is that our actively involved behaviour signals 
the unconscious that we take the process seriously and that we are 
assigning a value of absolute reality to the unconscious Oung, 1916a/1966, 
para. 350). This reflects a fundamental point of view of Jung's concerning 
the importance of the unconscious. 
As an aside to this point, Jung (1954b/1970, para. 753) is quite insistent that, 
when a person enters the active imagination exercise, particularly the 
active fantasy dialogue, one remains who one is as ego consciousness, and 
does not assume a fictitious personality. He stresses that such a change can 
lead to an overwhelming or weakening of the ego. This would risk 
destabilising the personality or even producing psychosis. Even without 
these dramatic results, it would defeat the purpose of the entire exercise, 
for it is precisely to the ego that the unconscious images want to relate. 
The second essential distinction between active imagination and other 
meditative practices has to do with outside influences. Hannah (1953), 
DieCkmann (1979/1991), and Dallett (1982) all make the point that in active 
imagination the person engages only her or his own images and does not 
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introduce any external images or influences. It is a process in which we let 
the unconscious speak freely through tht' images rather than setting up a 
preconceived framework or structure which will influence and shape the 
encounter. In engaging the unconscious images in active imagination we 
attempt to set aside any other framework. We take no resources except 
those within the situation, and simply engage whatever emerges from 
within. 
The specific examples of the approach in which we rely on external 
influences are religious in nature, wherein dogma, creedal belief or 
preconceived notions of the sacred images shape or influence the content 
of the encounters. Hannah (1953, pp. 39-40) mentions both yoga and the 
spiritual exercises of St. Ignatius of Loyola as examples. It is interesting to 
note that Humbert {1971, p. 108), while subscribing to this distinction, 
offers a case of active imagination, from the case material of von Franz, 
which includes intervention. While Humbert affirms that the 
intervention of an image was not "active imagination as Jung practised 
it," it was a necessary intervention. Humbert labels it a form of magic. 
This second point of distinction signals an important distinction between 
active imagination and Christian religious experience. Kelsey, in our 
interviews, raised this distinction clearly and I address it in chapter six. 
By way- of summary, then, active imagination is a meditation process, a 
creative method of engaging the unconscious, most often by using images, 
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sometimes by using movement or sound or art materials. The goal is to 
connect actively, from the standpoint of ego consciousness, with the 
unconscious life, through the symbolic images. Such engagement is 
transformative in nature. Dieckmann (1979/1991, p. 183) notes that 
among the authors who have written on active imagination there are 
three points on which there are varieties of opinions. The first has to do 
with the participation of the ego, and the second concerns when in the 
analysis process active imagination should be introduced. The third has to 
do with what experiences should properly be considered active 
imagination. As part of this summary of the definition of active 
imagination, it is important to affirm that the experience of active 
imagination encompasses a wide variety of practices that have come to be 
interpreted in a variety of ways. 
As a method for engaging the unconscious, active imagination can be 
most useful in a time of conscious crisis. It can be used also as a way to 
explore a relationship with one's own inner world for the purpose of 
growth. In the introductory case material, Louisa was not only 
confronting difficult challenges on the outside, her inner responses were 
conflicted and made any decision making an extremely difficult process. 
It was an appropriate time to employ active imagination. 
Jung (1954b/1970, para. 706) states that active imagination could be 
artificially induced or that it could occur spontaneously. He gives no 
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concrete examples of the latter experience, but a client with whom I 
worked some years ago, when introduced to the method, exclaimed that 
he had been using this process for some time without knowing anything 
fonnally about it. On an amusing note, Watkins, (1986, p. 41) in her work, 
Invisible Guests. believes that we never stop the dialogues that begin quite 
naturally in childhood. She wonders who we are talking to when we stub 
a toe on the concrete sidewalk as we walk down the street, and begin 
unconsciously to comment on the experience! 
In terms ofthe crisis experience, Jung (1954b/1970, para. 705) asserts, "As a 
rule it [active imagination] occurs when the analysis has constebated the 
opposites so powerfully that a union or synthesis of the personality 
becomes an imperative necessity." He also understood active 
imagination as an aid to help a person who was depressed or disturbed, for 
which no adequate cause could be identified in consciousness. In this 
instance, Jung (1916b/1969, para. 166) placed a significant value on such a 
disturbance or crisis, as it provided a person with the necessary energy to 
address the issues of life in such a way that could lead to healing. Jung's 
attitude implies a perspective toward crisis as, in part, an opporhmity for 
healing. In the face of crisis, Jung (1954b/1970, para. 146) affirms that the 
purp9se of active imagination is to "make enemies friends." The dialogic 
·exp<irie,nce between the conscious mind and the unconscious is intended 
"tO .~ate a kind of "third thing" between the two, allowing for the union 
of opposites and reconciliation. Jung (1954b/'1970, para. 705) used the 
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image of a waterfall as the uthird thing" between above and below. We 
will look at the image of the third thing later. 
In a crisis situation, active imagination provides a way to engage the 
unknown or repressed ~lements of the personality. In this dialogic 
practice the individual can engage different perspectives and voices of 
opposition, as Louisa did in the dialogue above. It is a direct way to engage 
more clearly the other attitudes we have toward our circumstance. Active 
imagination is a way to work to resolve the crises that emerge frequently 
when our conscious point of view excludes our ambivalences and 
differing opinions. In terms of its purpose, active imagination is a process 
that seeks engagement, dialogue and encounter between elements of the 
psyche that might well be polarised and in conflict. It is an activity the 
energy of which is aimed at integration, resolution, harmony, bringing 
together, coherence and reconciliation. 
The practice of active imagination 
Having defined the experience of active imagination, and having 
considered briefly when a person might want to use it, I intend now to 
consider the method of the experience itself. The process I describe here 
has grown out of my own experience and the experiences of people with 
whom I have worked over the last fifteen years. It refers primarily to 
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written active imagination, and it is a description that is both personal and 
based on the experiences of others. For this reason I will move between 
singular and plural pronouns in this description. In actual practice each 
person needs to make variations on the general process according to 
individual need and temperament. My experience makes it dear that, 
while there are important essential aspects of the practice, there is no one 
single, simple, correct method. 
It is important to choose a comfortable setting, usually indoors, for the 
experience. It is essential that it is private, a place where it is possible to be 
alone v.ith no fear of interruptions. I find it important also to be away 
from the phone. Both Hannah {1981) and Johnson {1986) stress the 
importance of being alone and in a private setting. This eliminates 
having to worry about other people knowing what we write, or dance, 
sing, model or paint. In such instances wherein I have been invited by an 
inner figure to dance to a chant, it has been essential for me to be alone 
and in a private place, otherwise 1 would have not been able to get out of 
my chair. The setting also needs to be comfortable in terms of 
temperature. Any space that is too cold or too hot may be distracting. 
Active imagination, like most meditative exercises, is an altered state of 
consciousness in which the bodily functions relax and slow down. It is my 
experience that a warm room is very conducive to sleep. 
By stressing privacy and an indoor place, I do not want to rule out the 
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possibility of engaging in this experience out of doors. Weather and 
cit·cumstances permitting, this can be a very positive experience. In certain 
circumstances I have found it very easy to exp~rience active imagination 
by the ocean. The rhythm of the waves almost always assists me in the 
settling down process. Likewise, I have had significant experiences by a 
mountain stream in the USA that was long a favourite and sacred place 
for me. Overall, if I am too dose to the activities of other people, I find it 
hard to settle down and focus in on my experience. 
It is also necessary to choose beforehand the method and medium for the 
experience. For most this will be writing. It's important to organise paper, 
or journal, and pen, and a surface on which to work. Likewise, if another 
medium, such as painting, is chosen, supplies need to be arranged 
adequately in advance. We need also to makf' sure that our setting allows 
adequate space for our chosen medium. It is, in fact, disorienting to begin 
this kind of encounter with the unconscious, and then not to be able to 
respond spontaneously due to lack of preparation. 
Once basic preparations are made, the process can begin. For me, a 
moment, however brief, o{ centring is essential. Over the years this has 
differed in form. It is simply a moment of bringing myself and my 
intentions to the starting place of the experience, and indicating my hope 
for a successful result, whatever that might be. 
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The first step is crucial. It involves suspending the rational, critical 
function of the mind. Here we set aside this part of us by intention, so that 
we might engage the unconscious in its native language of poetic imagery, 
and approach the images with a sense of what we might cal! imaginative 
play. The process is a kind of emptying exercise that makes room for the 
unconscious images to come up into consciousness. It means taking the 
risk of letting go of conscious control of our minds and Jetting flow into 
our awareness whatever will come. Jung pointed out that this process is 
partly made difficult because our conscious minds don't like to give up 
this control. For that reason we may find ourselves at this point insisting 
that the process is only made up, though we're not sure how. Jung 
(1951/1969, para, 319) points out that this objection comes from the anxiety 
of ego consciousness, who wishes to share the master's role in our 
"house" vd.th no one. 
Several years ago I engaged an amusing imaginal process that symbolises 
the suspension of my rational, critical functioning. It is an image to which 
I still turn whenever I am having trouble settling down. In the image I sat 
next to an old, silent monk, who appeared in my internal world some 
years ago, and who almost never speaks. After I sat with him for a while, 
he stood, opened my head as if it were hinged, removed my brain, and 
closed my head again. That has become the signal to begin the exercise. 
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As with any meditative experience I have found it important to assist the 
settling down by paying attention to my posture and to my breathing. 
When I am in a room, I sit comfortably in a straight chair at a table with 
both feet squarely on the floor and my back relaxed but straight. In the out 
of doors I situate myself comfortably on a rock or on the sand in such a 
position that I can write, and avoid any cramping. I begin with a deep 
breath or h\'O to dear my lungs, and then let my breathing take its own 
pace. For a while I may dose my eyes and allow myself to settle down. 
Soon enough I can sense Lhat the time is right to begin. For me, the 
starting place is often an image from a dream or fantasy, or an image of 
some inner figure with whom I have spoken before. Sometimes I have 
no image. It may simply be a mood, feeling, or issue. In this instance I 
address what I term the "abyss," and ask the mood, energy or issue of 
concern to take a form so that we can relate to one another. It is a calling 
forth or inviting the unconscious into the dialogue. 
When we engage the image for our experience, it is important not to use a 
person from our outer reality in our imaginal exercise. Both Hannah 
(1981, p. 12) and Johnson (1986, p. 197) stress the importance of this 
principle. Separating outer and inner figures at this point protects both 
from constriction, confusion and contamination. It has been my practice 
to suggest strongly that, when a person known to us appears in a dream 
with whom we then decide to dialogue, the first step is to negotiate a 
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name change. This frees the inner character to develop on il~ own, and 
respects the outer person as an individual in his or her own right, and as 
one separate from our projections. I tend to asl: the image for the name by 
which it desires to be known, and sometimes make explicit the need to be 
separate from the dream person. I once made this suggestion to a woman 
who entered a dialogue intra-psychically with the image of a male friend 
she greatly admired, and who had appeared in her dream. She refused to 
separate the inner image from the outer person and ended her work with 
me in a matter of weeks. I was struck by her refusal to make this 
separation and was not at all surprised that she stopped her inner work at 
that point. I remain convinced that she made a serious error in 
judgement. Having made this point, I want to acknowledge that in 
chapter four I will pr~ent an exception to the rule in the work of one of 
the research participants. I will comment on this point in that place. 
As we become quiet and pay close attention, we are to l"!main focused on 
the original image that presents itself. As mentioned in the definition of 
active imagination above, Jung (1936/1969, para.101) stresses that the 
process of active imagination is not free association wherein one builds 
out from an original image to subsequent images. It is direct association 
always to the original image. Hannah (1981, p. 21) also stresses that it is 
important to stick with the original image, and not to move q_ukkly from 
one to another. She points out that if we move from one to another 
image quickly, we will slip into passive fantasy in which we simply watch 
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a parade of images, rather than move into active encounter with the first 
image that arises. 
We arc to remain active from the outset. In a sense we might say that the 
original image contains the answer to our dilemma or crisis, and we need 
to work with it, even if it seems strange, silly or frightening. In terms of 
being attentive to an image, Jung (1954b/1970, para. 706) maintained that 
attentive concentration on the image is what, in fact, animates it. If we 
remain focused on it, the image will take on life, so to speak, and almost 
always will respond to our attempt to engage it. It is as if we breathe life 
into the images simply by being attentive to them. In those rare instances 
when the images refuse to speak, it has become my usual response to 
suggest that the person be patient and affirm a willingness to wait, and to 
return again and again until the image is ready to speak. It is posgible the 
waiting is part of the healing or solution. If, after a time, a person feels 
impatient at the continued silence, it may well be appropriate to express an 
:impatience at the process, and to challenge the image to speak. This, too, 
may well be a part of the desired response that will lead to healing. In 
making decisions about our responses I have come to conclude that there 
is no simple, single solution. Judgements must be made in the context of 
the experience. 
Whether we enter the process witlt an image from a dream or another 
source, or the image emerges in our first moments of focused attention on 
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the abyss, once we have a dear sense of that image, we arc ready to 
proceed. If working with an art form, we begin to paint or draw, or sing or 
dance freely, with no concern for huw it all "looks". If we are intent on 
dialogue, we enter that process by taking up the first exchange. I usually 
try to begin with a question, as this keeps me focussed on the image and 
actively engaged with it. 
The mechanics of recording a dialogue process bears some attention. In 
my earlier experiences I engaged the characters spontaneously, and let the 
story unfold. Often there was action as well as conversation and I took 
part in it all while sitting quietly in my chair. Immediately after the 
experience I would record the experience in my journal, and recall 
whatever I could remember of the dialogue and action. Jung (1954b/1970, 
para. 706) recommends that we be more attentive to the dialogue as it is 
unfolding. He says, "It is very important to fix this whole procedure in 
writing at the time of its occurrence, for you then have ocular evidence 
that will effectively counteract the ever-ready tendency to sell-deception." 
This means that we are to wr.ite the dialogue, like a play script, as we are 
experiencing it. At first this seemed clumsy to me; now it has become my 
preferred form. I came to conclude that too much was lost when I 
recorded the conversation and action after the event. Not only is there the 
tendency to what Jung terms self-deception, there is the simple problem of 
being unable to remember the details of a sometimes complicated 
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exchange and actions. 
In reference to our recording as we have our experience, Johnson (1986, p. 
142) asserts that it is important to be spontaneous, and to let the material 
come fom•ard without censorship. We have to resist the natural tendency 
to edit the language and to insert the proper punctuation as we go along, 
as if we were creating a great literary art form. He couru;els against 
"dressing up" the recording and attempting to make it a flawless 
document. We usually do so at the expense of spontaneity and honesty. 
Johnson (1986, p. 142) reminds us that "This is a private matter between 
you and your own unconscious, between you and God, so let it be as 
rough, crude, incoherent, embarrassing, beautiful or unregenerate as it 
may be when it comes spontaneously out of your unconscious." As we 
begin the recording process Jung affirms that the conscious and 
unconscious unite in these preliminary steps. Out of this the images will 
take on dramatic character, and it is possible to shift into action. Jung 
(1954b/1970, para. 706) says, it is like theatre, or dreaming with your eyes 
open. 
The dialogue, then, is most often recorded as a play script. As a variation.. 
Johnson (1986, p. 161) describes his own process of ryping, with one 
character in upper case and the other character in lower case. He makes no 
effort to punctuate the material, for he can tidy it up later if need be. I use 
a play script form, and immediately after the experience, go back through 
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and indicate in the margin who is speaking which lines. I also place in 
parentheses all narrative or action sections where there is no dialogue. 
The key to recording is to relax; I find that the dialogue wail~ for me as I 
settle into a pace. 
It is important to remain focused and to listen, even if what emerges is 
unpleasant or shocking to our conscious minds. Often, as we begin to 
engage the unconscious, the early material is rather rude and upsetting. 
This is because we often meet the content of the shadow side of our 
personality first, as we come to explore the inner life. As explained in 
chapter one, the shadow" is the term Jung gave to that energy that stands 
opposite to our conscious, chosen persona. Of course our consciousness is 
shocked to learn that the opposite of all we have tried to be is still within 
us. The inner dialogue or creative process demands courage in order to 
continue, for often we are upset at the outset by those we meet and what 
we must learn about ourselves. 
I have mentioned in the lntroduction7 the dream that led me into my first 
series of active imaginations, the "Dog" series. As noted it was at the 
encouragement of my analyst that I took up an active imagination 
6. A concise definition of the shadow in Jung own worth is found in a footnote in the 
essay, uon-the psychology of the unoons<:iDus,H in the CDIIecled Works, volume 7, para. 103. 
A more expanded definition is found in Fordham's, AnjntrodyctjDn to lung'sv:;ychology. pp. 
49ff. 
7. The dream is on page four of the Introduction. 
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approach to the disturbing dream of the barking great dane. Some days 
after the dream, in active imagination, I approached the house with some 
care. For me, at my modest height, great danes are what we might call an 
"eye levelu experience! When I got to the door and pushed it open, the 
great dane again came bounding and barking down the hall to scare me 
off. Here I changed the dream story in the active imagination process and 
stood m}' ground. I yelled back at the barking dog and told him to stop 
barking. I then told the dog I wanted to enter the house. He responded 
quickly with a surprising question. Dog asked, uAre you serious about 
this?" I was surprised and somewhat shaken at being confronted like this, 
but I answered, "Yes.u The dog stood aside and I entered the house, and 
was told to follow along behind. That open door led to extraordinary 
experiences of my own inner world over the next two years, and these 
experiences resu1ted in new self-understanding, deep and lasting healing, 
and an enriched inner life. These experiences of the uoog" series are 
summarised in chapter four. It all began with the challenge: "Are you 
serious about this?" It is important to begin active imagination with 
serious resolve, and to be prepared with courage to engage whatever meets 
us eye to eye. I have come to conclude, based on my experience and that of 
others over the years, that the entrance into active imagination may well 
include an initiation process that tests our serious intenl 
It is also important to remember that the process is a dialogue. As I have 
stated previously, it is meant to be a two way exchange bel\veen equals. 
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Several years ago I saw a woman for inner work for a short period of time. 
During this time she presented active imagination dialogues with a male 
figure. In their conversations he was rude, unpleasant and demeaning to 
her. I suggested that she stand up to him and disagree with his 
perspective, or even risk telling him off. She could not bring herself to do 
this. For her it was not appropriate to challenge the inner figures. In her 
outer life she was really stuck, and it had to do largely with the men in her 
life. I could see why. She was stuck on the inside because she would not 
dialogue with this inner man who berated her, she just stood there and 
took it, and she remained stuck on the outside because of it. Active 
imagination involves dialogue, interaction, sometimes dramatic 
exchanges. We are in dialogue with parts of ourselves, and attempting to 
create together a new and more wholesome life. This cannot happen if we 
invest some kind of awesome infallibility in the other within and never 
challenge or question what is presented to us. 
In the dialogue, then, it is important to ask questions, to disagree, to argue. 
We come together in the inner dialogue process as equals. No one in the 
dialogue is custodian of the complete truth, and our task from the 
standpoint of ego consciousness is to engage the inner figures in order to 
learn with them what a more complete truth within might be for this 
inner community. 
A paft of honest dialogue may well be the stirring up of intense emotions. 
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Active imagination happens in the imaginal realm and is not 6imply a 
cerebral exercise. A man who worked with me for several years had a 
most surprising experience when he first encountered a shadow-like 
figure. He had not written out a dialogue, so he decided to stand and talk 
to the shadow-like figure in my office. He was agitated as he began; he was 
impatient with this shadowy one who would not appear clearly and speak. 
His voice became very loud and suddenly he started striking the air, trying 
to hit at the mysterious one who was there but silent. He became very 
angry, and to no avail, for the other was not prepared to speak at that time. 
While the experience did not result in any satisfactory dialogic exchange, 
he certainly got a workout! He also became convinced through his own 
experience of the importance of what he was doing, and went on to pursue 
encounter with this other figure in different ways. 
Yet another man brought amazing dialogues with one, and then two, 
young boys for us to review. He had been slow to come to this method, 
but when he risked using it, the results were quite helpful. His readings of 
the encounters with the boys were quite amazing. The man was inspired 
and revealed the native talents of a grand story teller. In reviewing his 
dialogues with me, he read the parts of the dialogues with great emotion 
and character, even moving around in his chair as he addressed the 
others. The dialogues were as insightful as they were delightful, and I 
would propose they opened to this man a whole new dimension of his 
~motional life as well as giving him insight into his spiritual journey and 
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the issues he needed to address. It is important to enter the active 
imagination process fully and to feel it with the full range of our 
emotions. 
Johnson, following Jung himself, offers an additional concern about the 
process that is worth noting here. In addition to the dialogue itself, 
Johnson (1986, p. 189) raises the concern for values. In the dialogue, and 
in other fonns of active imagination, a variety of points of view may well 
be set fonvard. Indeed, this is the point of the exercise! It is the job of 
consciousness to take the ethical stance in the proceedings and to 
introduce the ethical perspective. Johnson sees the natural energies of the 
tmconscious as amoral. Therefore, it is up to consciousness to carry the 
ethical concern in the process. Blind obedience to the unconscious 
disregards the essential nature of active imagination. The inner figures 
are to be seen as a balance to consciousness. The process is centred in 
compensation and balance, not domination. 
Johnson (1986, p. 192) presents three elements involved in preserving the 
ethical aspect of active imagination. 1) We are to hold out for attitudes 
and conduct that are consistent with our character and our deepest values. 
2) We are not to allow an inner part of us to swamp us and take over at 
the expense of the others. We seek balance, and cooperation. 3) We are to 
, nurture and preserve those values that serve human life, keep daily life 
going, and keep human relationships alive. 
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With these points in mind it is important to affirm that one of the 
functions of active imagination is to "humanise" and render useful on the 
"outside" the energies of the unconHdous. At the same time the values 
we have held consciously may be challenged strongly, and we may need to 
amend our stance in order to live peacefully with the new aspects of 
ourselves that emerge through our imaginal dialogues. 
To conclude \'.ith the mechanics of the process, we stay with the encounter 
until a sense of resolution or completion emerges. Most always the 
experience will let us know when it is finished with us. After a time of 
such exercises we can see that they have their own coherence. Usually 
they begin with an issue or the statement of a problem, continue with a 
dialogue or other activity of engagement, in which various points of view 
are presented, and end with some sense of completion, at least for the time 
being. 
It has become my practice to end the experience with some moment of 
reflection. This might include gratitude for the experience. Most often I 
simply say, "Thank you" aloud. Hearing my own voice assists me in 
making the return from the inner, psychic dimension, and in 
reconnecting with my present time and place. Occasionally this process 
.. takes a IitUe time. It is important not to rush ourselves, but to take our 
time and make the transition a gentle one. 
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As I affirmed at the outset of this description of the practice of active 
imagination, any description must be very general; variations on the basic 
experience would be almost infinite. A remark by Hannah (1981, p. 242) 
makes the point: 
I wish to make it very clear ... that there is no recipe, nor any 
generally comprehensive method, of putting it into practice. 
The goal remains the same in every case: establishing contact 
with the unconscious and learning to know the infinitely 
wise guidance that exists in all of us, but which so few ever 
bring to reality. 
To the actual process of active imagination Johnson (1986, p. 196) adds a 
final step. It is that of ritual. He suggests that we honour the experience in 
some simple way with our muscles. This ritual action is meant to help us 
begin assimilating the benefit of the experience into our conscious lives. 
The ritual act is not an acting out of the imaginal experience; it is not a 
literalising experience. The ritual can be any simple actioit that we 
connect to the experience of the active imagination. It might be as simple 
as lighting a candle, taking a walk, making a phone call, or writing a letter. 
Whatever the ritual is, it has benefit when we enact it as a response to the 
active imagination. It also seems wise to keep the ritual as one of those 
personal secrets. 
Relating to what emerges 
In his work Juitg (1916b/1969, para. 172) idrntified two responses to the 
active imagination experience. "So far as my experience goes there appear 
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to be two main tendencies. One is the way of creative formllf«liou, the 
other is the way of uuder~tandiug." Each has value and each can be 
problematic as well. To become focussed on creative formulation could 
mean to be sidetracked by aesthetic concerns such as form, conventional 
expression, and conventional aesthetic judgments. Here we get 
sidetracked by the simple question, "Is it art?". Jung does not mention a 
positive use of creative formulation, but implies that some attention on 
this level might be necessary. Often some editing of raw material is 
necessary, even if we want to share it with dose friends.~ 
The danger in seeking understanding of the active imagination content is 
that one can so overvalue the intellectual analysis and interpretation that 
the value of the symbolic character is lost. Hannah (1981, p. 218) reports 
that jung usually advised against interpreting active imagination at the 
time it occurred, so as not to influence its development. She observes in 
another place {Hannah, 1981, p. 139) that too much general interpretation 
can serve to flatten the individual meaning, and is not, therefore, useful. 
Johnson (1986, p. 158) takes the point a bit further. He affirms that the 
8. While it is beyond the scope of this study, it is interesting to wonder if this 
editing process is how some myths are oonstrudcd. Mythic stories m~y well be the record of 
an individual's active imagination I!Xperience edited, developed and refined for collcclive 
edification. While this is dearly n personal speculation, I base it on the experience of 
people responding to active imaginnlh>n and dream mnteri~f that I have presented in 
.lectures over the years. Often the !ltories seem to invite others to add their projcdions to 
ihe story line anrl to begin to embellish and develop aspects of the story. I remember 
obsetving a group of people onee who discussed 11 dream in such a way that! found myself 
reflecting. "These people are already making this story part of their own mythology.» 
,They were quick to affirm this when I pointed it out to them. I assc:tthatthe same proCI'ss 
Ca':' hold true for active imaginatlon. 
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central importance of the active imagination experience is simply that we 
have it Analysis in the midst of a series of experiences may well affect 
adversely the development of the content. Johnson asserts that it is 
entirely appropriate to review that material analytically after the series is 
complete or the issue resolved. The important thing is to prevent the 
analytical approach from contaminating the spontaneous nature of the 
active imagination process itself. 
In dealing with active imagination material the .. , the primary value 
resides in having the experience itself, and secondarily, in how we 
understand and respond to it. The approach espoused by Jung and 
Johnson reminds us that we need not understand an experience in order 
to benefit from it. Like most poetic and artistic endeavours, active 
imagination brings us into relationship with the realm of the 
inexhaustible, with the realm of mystery. The entire exercise requires a 
respect for this realm of mystery, and the recognition that we can benefit 
greatly from imaginal experiences which we may only partly understand. 
The values and benefits of active imagination 
While there are benefits in engaging in active imagination, J ung 
(1916b/1969, para. 193), later in the same essay quoted above, affinns clearly 
tha't the benefits are not automatic. "Consciousness is continuously 
widened through the confrontation with previously unconscious 
contents, - or to be more accurate - could be widened if it took the trouble 
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to integrate them. That is naturally not always the case." To hnvc the 
experience is not enough; we must take steps to reflect on the experience 
and consider how it affects our lives. This is the process of assimilating 
into consciousness the insights from the experience. It is possible that this 
insight of Jung's is what has led Johnson to explore so thoroughly the 
experience of rituals as a way of response. Ritual contributes to an 
assimilation of the unconscious content into one's consciousness without 
making that integration process corr.pletely dependent on the intellectual 
process. 
In his essay, "The Relations between the Ego and the Unconscious," Jung 
(1916a/1966, para. 358) cites three basic benefits of the active imagination 
pi'Ocess. The first is that we extend the boundaries of our consciousness by 
the inclusion of previously unconscious material. This results in the 
second benefit, which is the gradual diminishing of the dominant 
influence of the unconscious in our ordinary living. The third benefit 
arises from these two, that is, that we experience a change in personality. 
The first benefit involves a growing self understanding. The active 
imagination exercise has the immediate effect of expanding our conscious 
awareness, specifically our conscious self concept. Jung (1954b/1970, para. 
706) notes that by engaging this "Other within," we come to get to know 
aspects of ourselves that we wouldn't admit to ordinarily, and that we 
wouldn't allow others to show us. The process of extending our conscious 
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boundaries is a simple, enriching process. Jung (1952/1968, para. 448) 
describes it elsewhere as the "irrigation of the conscious mind by lhe 
unconscious." This he saw as the core dynamic o{ the process of 
individuation. 
The expanding of our consciousness through the experience of active 
imagination helps us to relate to ourselves in a new way. Inner dialogues 
help us realise that we are really many selves rather than one self. <J While 
mental health requires a strong sense of ego-conscious sAf, our larger self 
actually seems to be made up of a group, or village, of people who 
represent different points of view, and who sometimes conflict with each 
other in their perspectives.! o 
If we can expand our conscious boundaries by beginning to see ourselves 
more as a family or village than as a single self, we are able to cope more 
easily with the conflicts and ambivalent feelings so common to us in our 
daily living. A helpful tool in this regard is the adoption and use of the 
expression "part of me," in describing how we feel, think or want to react 
to certair. relationships and situations. As we become aware of this way of 
9. An e~tended and e~ccllent study of this important point is Watkins' Invisible 
guests; The development of ima~inal dialo~:ues (1986). Watkins challenges the dominant 
notion of developmental psychology that would have us move from a dialogic to a monadic 
~ense of self as we mature. Her contention is that we never outgrow the sense of being more 
!hail one single self; that we must claim the integrity o{ the npericnce of imaginal 
dialogues for mature adult people. 
10. In 11 public lecture many years ago, Kelsey referred to this as hh inner zoo! 
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relating to ourselves we are also able to look at who's talking when a 
specific mood, opinion or feeling emerges. This is particularly helpful if 
what emerges is in conflict with the values and principles we normally 
hold. Such a practice enables us more quickly and easily to come to terms 
with ourselves in <\II our myriad and varied feelings, attitudes, moods and 
opinions. This expanding self consciousness will bring us a deeper sense 
of peace with ourselves. 
While Hannah (1981, p. 107) sees danger.; inherent in the active 
imagination process in that the ego could be swamped by unconscious 
archetypal material, she also recognises the great value in that the ego 
tends, on its own, to become stiff and unbending. Life lived solely from 
consciousness - if such is possible - must become increasingly fixed, rigid 
and narrow so as to defend its small kingdom from the assaults of the 
unconscious. 
Hannah (1981, p. 76} makes another point that is relevant here. She 
asserts that a maxim of Jung's psychological work is that one can only go as 
high as one goes low. The opposites seek balance. If this is so, then, in the 
inner journey, if we refuse to meet the energies and frights of dark images, 
we constrict the possibilities of seeing the blessings and joys of the light. 
Expanding our conscious boundaries, coming to know ourselves more 
fully, means engaging both the images of darkness and of light within us. 
'ThiS first benefit of active imagination requires of us the courage to face 
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difficult aspects of who we are, and in tum to experience more deeply our 
positive qualities as well. 
The second benefit of active imagination involves the gradual 
diminishing of the dominant influence of the unconscious. Jung 
(1951/1969, para 320) asserts that this process will bring to light much that 
has been unconscious, and will often do so before it is projected onto 
others Q"ung, 1954b/1970 para. 446). While active imagination will not 
eliminate the projection process, it does reduce the dangers involved by 
training our consciousness to connect with inner contents more quickly. 
This means that we and others, will be less the victims of our unconscious 
projection process. 
Hannah (1981, p. 97) relates that Jung often said that we indulge in self 
deception when we say that we do not know what to do about something. 
He claimed that we do know somewhere within ourselves, but that Wl' 
don't want to do it. She remarks, "It took me years to see that this is the 
truth, for the idea that we do not know is deeply rooted." 
The second benefit of active imagination can help us withdraw our 
projections, and helps us to be less likely to fall prey to unconscious 
domination. It invites us to confront our conscious resistance to knowing 
and to riSk paying the price of an exp<:nded. awareness so that we might 
also receive its many benefits. 
81 
IL bP<'omes apparent that, in Jung's thought, consciousness is of the highest 
value. Hannah (1981. p. 98) remarks that the essence of Jungian morality 
is " .. ,that \1'<' are responsible for knowing of the Self's existence within us. 
Not knowing this is really the arch sin." In another place Hannah quotes 
an unnamed analyst who is amplifying a dream image for a client. In the 
comments the analyst refers back to Jung. Hannah {1981, p. 189) records 
the remarks thus: "Most people think that they are not guilty when they 
do not know about deeds which they commit. But ]ung shows us that we 
are guilty when we do not know about them. Not to kuow is the guilt!" 
While the logical extension of this insight could lead to a rigorist attitude 
concerning self awareness, there is a truth to be considered. The more we 
understand ourselves and come to terms with ourselves, the less we 
project our unfaced selves onto others and the less harm we'll do. Self 
awareness is to be highly valued, and active imagination strength';!ns this 
awareness. 
An important change that helps free us from the dominant influence of 
the unconscious is what Jung saw as a shift in the mid-point of 
personality. Thls has to do with an overall sense of identity and is a shift 
away from the notion tltat the centre point is identical with ego 
consciousness. This is not meant to discount the importance of a strong 
ego, but it is meant to give us a more comprehensive sense of our selves 
when' we say, "I am". This shift again highlights a key characteristic of 
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active imagination I mentioned in the Introduction, and earlier in this 
chapter, that it is a dialogue between equals. Jung affirms that this 
dialogue .,.,ill be between distinct and opposite realities, which have equal 
value to one another. 
Active imagination means that we take the unconscious seriously and 
give it a chance to cooperate with ron~ciousness instead of having to 
assault il In the dialogue each has the same value and is granted the same 
authority Uung 1916b/1969, para. 183). Jung (1916a/1966, paras. 364-65) 
asserts that the result of this cooperative encounter will be the shift of the 
mid-point of personality. We sense in this that the centre of our 
personality shifts to a point midway between consciousness and 
unconscious. This mid-point becomes the new centre of balance in our 
sense of our identity. We value both the conscious and unconscious 
perspectives, and come at the life process with a new, richer and stronger 
sense of who we are. 
The dynamic relationship that is developed is summarised in the notion 
of "balance." In the active imagination exercise we, from the standpoint of 
consciousness, are not meant to give blind allegiance to all that emerges 
from the unconscious. The essence of the relationship is dialogue 
wherein there is give and take, disagreement and compromise. The inner 
realit:ies emerge in the end result not to rule, but to balance, to create a 
new vision of what it is to be us and what it is to be human. Hannah 
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(1981, p. 102) comments that in the dynamic interchange we are not to seek 
to become the other, but to relatll to it, participate in the exchange and to 
be influenced positively by it. 
As we encounter this inner, unconscious world through active 
imagination, a new sense of who "I am" emerges. We are less dominated 
by this unconscir•us and, through our new self-awareness, more 
cooperative with it. Paradoxically, this engagement with the unconscious 
actually strengthens consciousness, so that one is less likely to be caught 
up in the grips of the unconscious energy and influence. 
The third benefit of active imagination is a change of personality Qung, 
1916a/1966, para. 358). This change appears gradual in character; it is 
usually quite subtle and not dramatic. It is a pervasive change, one that 
involves a transformation of 0:11' entire general attitude toward ourselves 
and life. Anthony Storr (1988, p. 194) offers a slant on this change. 
Persistence with active imagination ·1ot 'Jnly leads to the 
rediscovery of aspects of the pers01•. ,. which have been 
neglected, but to a change of attitUl' · "' which the subject 
comes to realize that his ov.-n ego or will is no longer 
paramount, but that he must acknowledge dependence upon 
an integrating factor which is not of his own making. 
In the active imagination encounter this change is often foretold in a 
· sense. Hannah (1981, p. 157) uses the term "anticipation" to identify an 
insigh~ for change that is given during active imagination, and later is 
futegnlteli gradually into consciousness. I have used U\e word "promise" 
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to describe the manner in which life-changing truths are declared in both 
dreams and active imagination, subsequently to become part of our daily 
living over a period of time. 
It is important t0 acknowledge a contemporary issue concerning time, and 
to affirm a general difference between inner and outer times. We live in 
an era wherein we have a truncated sense of time as influenced by the 
media and the notion of "fast" foods and processes. In the computer 
world, the quicker we "boot up," the better! Active imagination puts us in 
touch with energies which stir up change in us; but this change is slow, 
almost imperceptible, and requires patience and courage. What is declared 
in the inner life, what is "promised" or "anticipated," may take substantial 
time to manifest itself in any noticeable way on the outside. 
Years ago I had a most astonishing experience in active imagination that 
signaled a change in me. At first I noticed nothing new and was a little 
disappointed. About six months after the event, I had an experience the 
likes of which used to upset me deeply at an earlier time 1n my life. I 
noticed after the experience was over that I wasn't upset and couldn't even 
talk myself into being upset once I became conscious of the fact that I 
wasn't. It was then I realised that the promise of the earlier active 
imagination experience was being completed. Gradually, over time, my 
reaction patterns changed quite deeply. 
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Slow as it may be, we do change when we honour, and seek to assimilate, 
the experiences of active imagination. Both Storr (1988) ;md Johnson 
(1986) speak of it as a healing process. Storr (1988, page 195) notes that it is 
not healing through insight nor an improved relationship, nor through 
problem solving, but through a deep change of attitude. johnson affirms 
that deep healing is possible through active imagination. In reflecting on 
an example of a man's work, Johnson (1986, p. 159) writes, 
It will profoundly alter the long-range course of his life, the 
contours of his character. He will be acting eventually from a 
different center if he keeps up this Active Imagination, 
creating a different balance among the powers that make him 
up and invest him with energy. 1-Iis attitude will alter; his 
choices will be changed - he will be different. 
The gradual emergence of chango: does not mean that there are neat and 
tidy solutions to life's problems. In fact Hannah tells how Jung noted that 
problems were often simply outgrown by his patients as a result of 
engaging the unconscious. In the context of a wider and broader sense of 
self, the problems simply faded away. Hannah (1981, p. 104) comments 
that it is like looking at a storm in a valley from a mountaintop after 
having seen it from the valley. 
In Hannah's (1981, p. 159) case study of Anna Marjula, in the fourth 
conversation between the patient and the Great Mother, the Great Mother 
says, "a part of the conflict has got to be suffered, for it is not to be solved." 
-~::. __ In reference to the change of personality in active imagination, it is 
important to affirm that some of life's issues are transformed, while others 
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must be carried differently by a change in attitude. While we affhm a 
change of personality that is sometimes quite deep and pervasive, it is also 
important to affirm that some changes are in the ways in which we carry 
our lives and our exp~..riences or conditions. Ulanov (1981, p. 46) offers a 
challenging reminder; "Human life is imperfectible." This seems true to 
my experience. Active imagination brings about a change in pentonality, 
one that is gradual, but pervasive; one that re-centres the person in a new 
sense of identity, one that can distinguish between what may change and 
what needs to be carried creatively, with dignity and even with purpose.ll 
In addition to these three values, I want to add briefly two other benefits of 
active imagination. The first I have mentioned briefly in reference to 
active ego involvement in active imagination. It is that the person who 
uses active imagination has the opportunity to embrace an adult stance in 
regard to her or his own inner life. Jung (1954a/1966, paras. 101-106) felt 
that as long as a person remained passive to the healing process, he or she 
remained in a state of psychological childhood. All authority in the 
process was outside the individual. Active imagination creates a shift 
from that stance by causing the person to become actively involved, and 
responsible, in the process. In this shift there is a sense in which the locus 
of au.th<?rity shifts from the outer life to the inner life. The dialogue 
betwe,en the unconscious and consciousness carries the authoritative role 
. -, .. 
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of revealing the truth needed ,,t a particular time in a person's journey. 
As this inner authority is acknowledg!!d and honoured, it will foster a 
growing confidence and independence in tlte individual. The shift is 
appropriate in that jung felt people really only took advice from their 
inner life. Hannah (1981, p. 218) comments: "Jung used to say that 
although people are interested in the interpretations of their analysts, they 
never really incorporate such interpretations into their actual lives until 
their own unconscious gives them its version." She quotes Jung to this 
point: "It is the things given them by their own unconscious that make a 
lasting impression" Oung, quoted in Hannah, 1981, p. 137). The truth of 
this led Jungian Analyst, Petrina Morris, to remark to me once in 
conversation (ca. 1987) that a value of active imagination is that it shifts 
the transference energy from an outer relationship to an inner one. The 
challenge to any person who does inner work is to encourage people, 
through interaction with their unconscious, to begin to listen to the 
wisdom and truth that comes from within. As I commented earlier in 
this chapter, both Jung: (1954b/1970, para. 753) and von Franz (1974/1980, p. 
74) felt that this adult stance involving active involvement with the 
unconscious enabled a greater capacity for change than did the dream. 
The second point ie that active imagination puts us into right relationship 
with the essential nature of things. I am intrigued and challenged by this 
point, though I find it difficult to express clearly. Hannah retells the 
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experience of Richard Wilhelm who encountered a rainmaker in China. 
The rainmaker broke the drought of a particular area by placing himself 
in harmony with the Tao. Hannah (1981, p. 14) then adds: "The greatest 
use of active imagination is to put us, like the rainmaker, into harmony 
with the Tao, so that the right things may happen around us instead of the 
wrong." The point made is that through acn .. .-e imagination we put 
ourselves into right relationship with the c!lSential nature of things. 
To be in right relationship with the essential nature of things, to be in 
harmony with the Tao - or the unconscious, the self, the larger life, God • 
means also that we can project that right relationship out into our 
environment and affect it positively. The reverse is also true. Most of us 
know well what it is like to have gotten up on the wrong side of the bed, 
or to be at odds with the unconscious, and to project that energy out into 
our relationships and environment. Hannah (1981, pp. 15-16) goes on to 
give examples of saints in the Christian tradition who were so connected 
with God through prayer that, like the rainmaker who brought rain, they 
had an effect ,on the physical environment. While our rational, scientific 
minds may Struggle with all this, it must be noted that people throughout 
the ages have believed these things possible when one is either in right 
harmony with, or out of sorts with, the unconscious, God, Tao, or the 
essential nature of things. We can affirm, I believe, the essence of this 
point, that is, that active imagination can help us be in right relationship 
with the unconscious, God, the essential nature of things. Beyond this we 
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seem well advised to remain open to possibilities, to discard none in haste, 
and to wonder. 
In this section we have reviewed five values of active imagination. They 
are that active imagination: 1) extends the conscious horizon, 2) gradually 
diminishes the dominant influence of the unconscious, 3) enables a 
change of personality, 4) encourages a shift to a more adult perspective, 
and 5) puts us into right relationship with the essential nature of things. 
Some practical matters 
In the practice of active imagination, there are several practical matters to 
consider. The first is that it is important to have someone available with 
whom to discuss these experiences. Jung (1951 /1969, para. 320) points out 
that active imagination involves a deliberate weakening of the ego, and 
that a person needs a strong ego at the outset. In another place Jung 
(1936/1969, para. 102) asserts that the practice is "not entirely without 
danger, because it may carry the patient too far away from reality." 
Johnson (1986, p. 137) picks up this theme in speaking of the compelling 
nature of the experience. It can be seductive and a person may need help 
pulling away. It is not unusual to have images or characters wait around 
the edges of consciousness for a right moment to tty to get our attention. 
Hannah (1981, pp. 11-12) also issues her warning to the same need, seeing 
human companionship as "absolutely necessary to prevent us from 
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becoming frozen or lost." My own experience leads me to conclude that 
these warnings are not in the least overstated or too dramatic. It is 
essential to have someone with whom to share, who honours the process. 
The person need not be a clever interpreter of the exercises, but needs to 
help us to see possible ways to tic it all to outside living and to help us 
remain grounded in our outer life, 
The second practical matter is that those who do active imagination are 
well advised to ground themselves in tactile, concrete activities as a 
compensating balance. Such things would include gardening, sewing, 
painting a room, knitting, refmlshing furniture, building something, or 
taking up hiking or a group sport regularly. The important thing is to get 
grounded in the everyday, ordinary activities of life. This helps balance 
the compelling energy of the active imagination experience. 
The third matter involves acknowledging that active imagination is hard 
work. Hannah (1981, p. 6) speaks to this: 
Above all we must realize that active imagination is hard 
work -probably the most tiring piece of work we have ever 
encountered. We undertake it in order to open negotiations 
with everything that is unkno·wn in our psyche. Whether 
we know it or not, our whole peace of mind depends on 
these negotiations; othe""Wise we are forever a house divided 
againSt itself, distressed without knowing why and very 
insecure because something unknown in us is constantly 
opposing us. 
My own experience, and the experiences of those who have worked with 
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me, bears this out. Active imagination, engaged seriously, can bt• tiring 
both physically and psychically. In the light of this, I find it sufficient, in 
most circumstances, to limit the imaginal encounters to three or four a 
month. My own exception to this principii! is instructive. A few years 
ago, I undertook the aforementioned "Solitude" series on an almost daily 
basis for several weeks. The result was beneficial, but also deeply 
exhausting. I felt "off" for several weeks after the series was complete, and 
I am sure that lliis feeling contributP.S to the fact that I have yet to go back 
to re-read the material. In observing the experiences of others, I am 
interested to note that people often wait instinctively between dialogues as 
if they are giving themselves time to absorb what has most recently come 
fonvard. 
The fourth point is that active imagination can bring with it a sense of 
loneliness. Hannah (1981, p. 12) calls it "a very individual and even 
lonely undertaking." She also quotes Jung wherein he says that active 
imagination experiences "bring about a serious alteration in the 
personality because they immediately form a painful personal secret 
which alienates the human being from his environment and isolates 
him" (Jung, cited in Hannah, 1981, p. 101). Even though we must talk 
about these experiences with someone, they are ours alone and can only be 
appreciated to a limited degree from the outside. Their individual nature 
usually means that the individual whose experience it is alone catches the 
numinous.quality of the encounters. Certainly I have encountered this 
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frustrating experience in trying to share Lhe content of my own dialogues. 
Active imagination has a lonely side to it that needs to be acknowledged; it 
is part of the price we pay for consciousness. Sanford (1987, pp. 45-46), in 
reflecting on the costs of personal growth, writes of the demands of 
becoming an indiv1dual, and the burden of becoming a person. These 
images connect with the felt experiences of doing active imagination. 
The fifth practical matter concerns reality. In our age, dedicated to rational 
consciousness, this concern is quite common, and most authors take it up. 
Jung (1916a/1966, para. 353) contends that these inner imaginative 
experiences are very real, but they are not to he taken literally or to be 
concretised into outer experience. They are to he taken as seriously as any 
dimension of outer reality. He writes: 
We must not take the fantasies literally when we approach 
the question of interpreting them. While we are in the grip 
of the actual experience, the fantasies cannot be taken literally 
enough. But when it comes to understanding them, we must 
on no account mistake the semblance, the fantasy image as 
such, for the operative process underlying it. 
Hannah (1981, p. 5) goes a bit further. 'This inner world is just as real as 
the outside world, with which we are familiar; in fact, it is more real, for it 
is infinite and everlasting and does not change and decay as the outside 
world constantly does." 
In an era of pervasive literalism, the concretising of the images is a 
femptation because they are so meaningful to us in the experience. It is a 
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way of attempting to give value to the experiences, This temptation falls 
into the general tradition of the "golden calf" experience found in the 
biblical Book of Exodus. We are tempted to concretise, to read as literal, 
the symbolic, so as to capture or control its meaning and value for us. It is 
a temptation to psychic idolatry, and a fairly normal response in an age 
wherein the symbolic is little appreciated or understood. It might even be 
seen as a response of gratitude to the images and what they represent. 
Images in active imagination are real, the experience is real, but of an 
interior, symbolic reality. They are separate from our outer reality and we 
need to keep Uris boundary firmly in place when we consider the meaning 
and application of tl,ese vital, inner experiences. 
In this chapter we have explored the practice of active imagination, what it 
is, and when it might be appropriate to use it. We have looked as well at 
U.e actt. 11 mechanics of the process of doing active imagination, and 
considered how to relate to what emerges. Finally we have considered 
some of the values and benefits of the experience and identified several 
practical matters. Having considered the practice of active imagination in 
detail, we next will meet the research prutidpants before we tum attention 
to the actual case material used in this study. 
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CHAPTER THREE 
THE RESEARCH PARTICIPANTS 
The interview process 
Once the proposal process was complete, I began to organise myself to 
work with my own case material and with that of my research 
participants. While I was drawing up a list of candidates to approach, I 
also began to work on the actual process of engaging the case material. 
Following Moustakils (1990, p. 44ff), I designed a process involving several 
steps which f included in a letter to those whose participation I sought. 
The letter and a copy of the research participants' release agreement are in 
Appendix two. The step;, for the process have been as follows. 
1. After reviewing the process as presented in the letter, I asked the 
participants to sign the "Participation-Release Agreement." This also 
involved nominating a pseudonym to be used in reference to their 
material. I also co-signed the form and returned a copy to the participants 
for their own records. 
2. I coll'.!cted from each participant the written active imagination 
material they had to share. I specified that I needed at least ten dialogues, 
p~eferably in sequence. I invited them also to share any other material, 
sUch as artwork, that seemed relevant to the project. 
3.' I prepared a brief case description of the participant .. and then began to 
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work with the material. First I m.J.dc photocopies of the material, and 
returned the original material within two weeks, I then paginated the 
material in the order with which I would work with it. I read it through, 
clarified any handwriting I couldn't decipher with the participant, and 
then prepared a written summary description of the material. In this 
process I attemptLd, even when not quoting the material, to use the 
language of the original material. Thls summarr gave me a deeper 
relationship with the contents and provided a workable document for this 
study. It also provided a document for my supervisors to review, so that 
they could discuss the research process more thoroughly with me. The 
summaries were necessary because the original materials, mostly 
handwritten, were of considerable length. It also allowed me to edit out 
certain sensitive sections in accord with the research participants' desires. 
After having prepared the summaries I submitted them to the research 
participants for their approval. I did this for two reasons: 1) to honour 
them and the integrity of their material, and 2) to acknowledge that I had 
constructed a second text of their experience, influenced, however slightly, 
by my own interpretive process, These "second text" summaries are 
included in chapter four. 
4. At this point I arranged to meet with the research participant for the 
interviews. My initial plan allowed for three hours in total interview 
~e in one hour increments. I planned to tape the interviews, which the 
participants knew in advance. Moustakas (1990, p. 47), referring to the 
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work of Patton, identifies three styles of interviews for qtlalitative data 
collection. While Moustakas advocates the use of informal, 
conversational interviews with no structured questions, as most 
consonant with the heuristic method, I capitulated to my need for 
structure and used the standardised open·ended interview method and 
designed questions to review with each participant. The- interview 
questions are in Appendix three. 
5. At the conclusion of the interviews, I asked each partidpant to write up 
a brief reflection of his/her experience in the light of our conversations. 
These were to be of no more than two or three pages in length. 
Meanwhile, working from the tapes, I prepared a summary of the 
conversations for my own use. Using these summary notes and the 
original materials, I prepared a depiction, or summary description of the 
essential character of the experience of active imagination for each 
participant as I understood it. 
6. Each participant was given the opportunity to review the depiction and 
to discuss it with me. We discussed also whether any recent insights from 
their brief written reflection might be included in the depiction . 
. prepared the amended reflections and submitted the final document to 
each 'research participant for approval. These final depictions are also in 
chapter four. 
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7. The final step was to compose a composite depiction of the nature, 
meaning and essence of active im.:gination as experienced by the five of 
us. This composite depiction is in chapter four. This completed my 
interaction with the four research participants and their active 
imagination case material. Later in the research process, as I was 
summarising my own involvement with religious experiences, I returned 
to the interviews of the research participants and summarised their 
reflections on their religious experiences. The composite depiction of our 
religious experit:nces is in chapter five. 
The first step in working with the experience of active imagination was to 
review my own experience. As I stated in the Introduction, my first series 
of active imagination dialogues was the "Dog" series. This was followed 
several years later by the "Old Nun" series. The "Wise Old Man" series 
picked up immediately at the dose of the "Old Nun" series. There is a 
fourth series entitled the "Solitude" series. AJ; I mentioned in chapter 
two, it is a very recent series of dialogues which I have not returned to 
since I experienced them, and I chose not to include the series in this 
research project. There are sixty-three dialogues included in this 
reflection. In order to keep the process of reflection on my own material 
within appropriate bounds, I summarised the "Dog" series only and 
prepared two depictions that include my experiences through the three 
series. The summary and the two depictions are part of the case material 
present,ed in chapter four. 
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Choosing the research participants 
My next task was to choose the research participants. At the outset I 
decided that I wanted to work with an equal number of males and females, 
and to have participants representing a variety of ages. Also, I hoped to 
find people who had not worked with me whose material I might use. I 
inquired of two other colleagues and came up with no candidates. While 
there were people who used acHve imagination, I found that none of 
them wrote down accounts of their experiences. 
I was able to draw up a list of ten people from my own connections. 
placed the names in numerical order, alternating by gender, and began to 
make informal contacts. I decided, after working with my own material, 
to work with only one participant at a time, and to complete the process 
with each before moving to the next. Among the names on the list, two 
declined to participate. I will conunent on these two later in this chapter. 
As mentioned earlier, as I worked with the first few research participants, 
my supervisors and I decided that I would limit my work to four people. 
This was largely due to the quantity of material that was gen~rated from 
each interaction. All four are in the middle aged group. The four people, 
by pseudonymst2, are Campbell, Helen, Tim and Lottie. 
12, All DQmeS used in this thesis document are the chosen pseudonyms of tlte 
partJdpants. 
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Campbell is in his forties, lectures in a university, and i!'l a practising 
Anglican. He engaged active imagination at my suggestion and J worked 
with him as his material unfolded. At the time he was working on his 
own PhD project. His case m.dterial reveals some of the struggles 
Christians have when engaging the images of the unconscious. At the 
time of our interviews, Campbell's material was three years old. I will 
comment later In this chapter on using material for research that is not 
based on recent experience. 
Helen was in her mid-fifties when she had the active imagination 
experiences that are used in this study. She had come to me for private 
therapy work and during this time she lllld engaged in the active 
imagination dialogues as part of that work. Helen herself is a mental 
health professional. Her religious background is Anglican, though she is 
not regular in attending church services and events. Helen's material was 
nine years old when I reviewed it and interviewed her for this project. 
Tim was a surprise. He was participating in a dreams workshop I was 
leading and heard me mention my project. He then told me he had done 
active imagination extensively after having heard me speak about it some 
years ago in some lectures on}ung's psychology. I was delighted to include 
him in this study primarily because his actual active imagination 
experiences are not influenced by me. Tim told me he found a therapist 
with whom to work while he engaged the active imagination process. 
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Tim holds his own PhD, and is ordained a priest in the Anglican tradition. 
Tim's material was si.< years old at the time we worked together. l-Ie was 
in his early forties when he did this active imagination work. 
Lottie came to see me some years ago to work through some issues and 
during that time did the active imagination work that I use here in this 
study. She was in her mid-fifties at the time. Lottie is Gennan by birth 
and lived in Berlin as a child during World War II. Her family migrated 
to Australia when she was twelve. While raised in the Gennan Lutheran 
tradition, her family did not attend church during the war, and she later 
found the experience "tedious and unbelievable" (tape 1:1). Lottie has 
been a practising Buddhist since 1976. From time to time she engages 
various aspects of the Christian tradition and theology. Her material 
includes Christian imagery and is very dramatic, so I chose to include her 
work and her reflections within the limits of this study. At the time of 
our interviews her material was three years old. 
The two persons I did approach, and who declined to participate, were 
John and Thomas. Each had different reasons. Jolm, a young man in his 
mid-twenties, engaged a process that resulted in hand written material of 
over one hundred pages in length. The series is entitled, "The Warming 
Of the Heart." It began with a dream, and the dialogues and narratives of 
the series extended over a period of fifteen months. When I approached 
.}o~ he was ambivalent about participating. He was interested, but 
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hesitant. HI! had finished his personal therapeutic work and the relevant 
material was about one year old. Yet when he began to re-read it and 
reconsider its themes, he realised he was not ready for this material to 
enter a public forum. It moved him very deeply and when he tried to 
describe his feeling reaction to it, he couldn't finish his sentence, but only 
sat shaking his head. It was clear to me John had not attained sufficient 
distance from this material to consider it in an objective and dispassionate 
manner. We agreed that it was inappropriate for him to participate in this 
study. Shortly after this, however, John was content to give me 
permission to use his material extensively in a lecture on active 
imagination to the Jung Society in Perth, Australia. He made a conscious 
decision not to attend the presentation. 
I wrote to Thomas and invited him to be involved. Thomas was in his 
late thirties at the time of his active imag:inttlion work. His material is 
also handwritten, over one hundred pages, ar>.d extended over a nine 
month period. His material was just over two years old when I wrote to 
him. He wrote back to decline. In his letter he said, 
What I can say is that whenever I contemplate the process of 
reflecting on my experience of AI I get a blank in my head, 
and revulsion in my gut. The image is of a wet grey blanket 
being laid over a naked corpse!! ... The fact is I'm scared to 
engage in what will be painful and hard work (Thomas, 
letter, 4.6.97). 
Both John and Thomas gave me permission to use their material in spite 
being part of the interview process. 
. ' 
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In addition to the four research participants, Campbell, Helen, Tim and 
Lottie, I also use the work of three others: Louisa, William and Graham. 
In the previous chapter on active imagination I have used Louisa's 
material as an example of active imagination. I also have introduced 
Louisa there. William is the only non-Australian whose work I use. We 
worked together fourteen years ago in California, and I requested 
permission to use parts of his dialogues as they include images of God and 
of Christ. William was in his forties when he did this active imagination 
work. Graham gave permission to use the material he did while working 
with me a few years ago. He was in his early forties at the time. His 
material also includes images of God and Christ. The active imagination 
work that William and Graham have contributed is found in chapter six. 
The "age" of the research material 
In the course of my many conversations with colleagues about this project, 
some have found it unusual that I would use material that represents 
experiences from years ago. In the case of active imagination, this is 
advisable. The principle is an important one on which to comment since, 
in academic research, the strong preference is for case material that is 
current. I can appreciate the value assigned to working with current 
materiaL It seems that it might well have a certain freshness for the 
research participant, and could affect the amount of detail recalled about 
__ the -~ence. 
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There arc two experiences I have had in the course of this study that 
illustrate the point. The first is John's experience as mentioned above, 
wherein he was not able to release his material for study, and was not able 
to participate in the interview process. He was not himself sufficiently 
detached from his series of active imagination dialogues to allow them to 
be objectified as case material. The second experience is my reaction to my 
own material. As I mentioned earlier, I have four series of active 
imagination dialogues, the earliest of which is now about seventeen •.•ears 
old. In order to prepare for working with client case material, I decided to 
review and reflect on all my own case material. I found the first reading of 
the material very moving. It stirred up an emotional response very 
quickly. I felt moved, somewhat at a loss for words, and driven to silences 
in which I would experience a deep sense of connection to an inner life, a 
gratitude for what I had learned through these experiences, a wonderment 
that I had been given such insight, and a solitude that included a kind of 
loneliness in that I doubted anyone could ever understand what this 
meant for me. These experiences create a deep sense of meaning for me. I 
realised after re-reading the first three series of dialogues that an 
emotional distance from the material now is possible. I can look at the 
material more objectively. That is not the case with the fourth, the 
"Solitude" series. This fourth series contains forty-five dialogues done in 
a.s~Ort period of time. The experience was deep and very intense, and I 
-.. ·d;wdri't'face-reclding it over- not yet. It was too soon. For this reason I 
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have not included it in this study. 
Over the years I have heard it affirmed among Jungian colleagues that 
inner material is not to be shared until a period of time has lapsed. It 
seems that the material needs time to "cool" before being shared. I have 
heard people mention a period of five years as the necessary cooling off 
period. I have noted that, in asking people for permission to share 
dreams, the period varies greatly and can be as short as a few months. The 
time period, needs to be determined by the individuals themselves. 
People do seem to need some length of time before they feel a little more 
detached from the material and can be comfortable 'vi.th it entering the 
public forum. This seems particularly so in reference to active 
imagination. My own experience with the Solitude series, and John's and 
Thomas' experiences with their material, all serve to underscore the 
general principle. The meaning level is often so intense that people are 
protective of the experience and the content. It seems that to share the 
material too soon may result in a loss of the benefit of the experience itself. 
Even more, there can be an attendant feeling of being exposed, invaded, 
, and even.violated, if asked to share too soon. Therefore, in this study it 
was not possible to use current or recent material. As indicated earlier in 
this chapter, in the introductions of the four participants, our material is 
from ~ to seventeen years old. 
·In this chapter I have introduced the four research participants and 
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identified the process by which I worked with them and their material. I 
have also addrl.'ssed the important issue of the age of the research 
material. I tum now to the case material from the five of us, George, 
Campbell, Helen, Tim and Lottie. 
106 

CHAPTER FOUR 
THE CASE MATERIAL 
Introduction 
In this chapter I will present the actual case material of the participants 
used in this study. It is a lengthy inclusion, but one that I have deemed 
necessary so that the experience of active imagination may be understood 
fully, and the later comparisons with religious experience be understood 
clearly. Each section of this chapter contains introductory information to 
the case material, followed by a swnmary of the actual case material used. 
In the heuristic method of research, I have included in the summaries 
quotations from the original texts and much of the original language. 
This represents an attempt to align this "second" text of the experience as 
closely as possible with the character of the original written material. 
I repeat here the guidelines for punctuation in the case material texts 
which were presented earlier in chapter two. In textual quotations I 
replicate the spelling, abbreviations and punctuation of the original text. I 
leave spaces bt-tween words where there is no punctuation in the original 
t~t, and where punctuation would be appropriate. If clarification of the 
text is needed, brackets [ ] are used to include any additions to the text. I 
underline words underlin~d in the original text, and use bold type for 
.. '.- ' ·those words which are underlined twice. Brackets enclosing full stops are 
·; ·:~uS~ to,huiicate deleted text[ ... ]. 
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Following each case material summary there is a depiction of the 
participant's experience. This is based largely on the taped interviews. In 
the heuristic model, a depiction of case material is a reflective description 
of the phenomenon. It is like painting a portrait with words. It is not an 
analysis in an objective sense, but is an attempt to explore the material in 
such a way that much of the original affect and significance is retained in 
the description. This chapter concludes with a compo<;ite depiction of the 
active imagination experience based on the experiences of the five of us. 
I conclude this brief introduction \\ith a note about the reading of the case 
material. While the depictions of the material may be read easily, readers 
may find the "second text'' summaries somewhat more challenging. They 
are intense, concentrated psycho-spiritual material. Often the images 
convey something of the emotions experienced by the research participant. 
As I found in re-reading my own material, readers may need to engage the 
summaries more slowly and with well placed pauses along the way. I 
begin with a summary and depiction of my own experience of active 
imagination. 
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Summary and depiction: George 
Introduction 
As 1 indicated earlier, I have undertaken four series of active imagination 
dialogues over the years. For purposes of this study I have summarised 
the dialogues of only one series, the "Dog"' series. I have prepared two 
depictions of my experience, and these are based on the three series: The 
uoogu series, the "Old Nun" series, and the "Wise Old Man" series. The 
description of the "Dog" series is a summary of the eighteen narratives of 
the series. 
Following the summary are the two depictions. The first is poetic in 
form. Originally inspired by examples in Moustakas' study of heuristic 
research, (1990, pp 60-68) this depiction began to emerge spontaneously as I 
lay awake in the middle of one night. Early that same morning I began to 
compose it, and worked it over as I continued to review the dialogues. All 
this amuses me somewhat as I have no illusions about myself as poet; it is 
a medium of expression with which I have always struggled, and in which 
I almost never write. It was my strong conviction that I should respond 
first _in this form before preparing a narrative depiction. In this first 
depiction I have given no references, The second depiction is in narrative 
fonri.. and includes references to the dialogues as appropriate. The 
referencing is explained below. 
nie~_are eighteen dialogues included in the summary of the "Dog" series, 
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and sixty-three dialogues from the three serie~ u~ed as resources for the 
depictions. The details of the series are as follows: 
"Dog" series: eighteen dialogues, 30 May.79- 7 May.81; 
"Old Nun" series: fifteen dialogues, 5 May.87- 9 July.SS; and 
"Wise Old Man" series: thirty dialogues, 16 July.88- 21 February.92. 
In terms of recording the original experiences, the "Dog" series texts were 
experienced as meditations first, then written up immediately after the 
experience. These texts include both whatever actual dialogue I could 
recall at the time, and the narrative description of the experience. The 
"Old N·~n" series texts were written as dialogues concurrent with the 
experience and later typed out. The "Wise Old Man" series texts were 
written as dialogues concurrent with the experience and remain in written 
form in my personal journals. The method of the practice of active 
imagination follows generally that outlined in chapter two. 
In the matter of textual references, the following codes for the three series 
are used. 
Dog 3:1 ="Dog" series, third meditation, page one; 
Old Nun 14:3 = "Old Nunn series, fourteenth dialogue, page three; 
Wise Old Man 3:134 = "Wise Old Man" series, third dialogue, page 
one hundred thirty-four in the journal where it is originally 
recorded. 
'!he list of characters of the "Dog" series follows here. The references 
indicilte the dialogue and page on which they first appeared. 
Dog!'! 
Pciwer/Golden yOung man 1:2 
·. Wofir'ait/witch/Soul 1:3 
_, .. 
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Small child crying 3:2 
Creature 4:2 
Creatures-snah>s 4:3 
Boatman 4:3 
Sleeping infant 5:3 
Anger/Passion 6:2 
Christ 7:1 
Gardener 8:3 
Old woman 9:2 
Sea creatures 10:2 
Adolescent/angel, "13" 10:3 
Executioner 10:4 
Big black creature 11:4 
Bear-like animal 13:3 
Voice from the abyss 15:2 
Brooklyn-type lady 16:1 
In terms of the research process, I acknowledge that it was very helpful to 
begin with my own material. It was a moving experience, one in which I 
felt myself walking on sacred ground. I also felt vulnerable in wondering 
how others might respond to my reflections on these soulful texts. 
Starting with my own material has prepared me to approach the material 
of others more thoughtfully. 
Summary - George: The "Dog" series 
The "Dog" series includes eighteen dialogues over a two year period. As 
mentioned in the Introd1tction, I first met Dog in a dream. He is a Great 
Dane and in the dream he was barking fiercely at the entry of a house. I 
chose not to enter, and the dream ended with m~ sitting in my car about to 
drive away, when a man rose out of the back seat and put a gun to my 
head. My analyst at the time helped me to realise that I ncl>ded to go back 
intc the dream and have the courage to enter the house. 
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In the first active imagination exercise I return to the house to negotiate 
entry with Dog. He then becomes my host and guide for this entire 
exercise. Though I am still hesitant, I follow Dog as he leads me down a 
long hall. We tl'rn right at the end, and almost immediately left, and 
begin to descend a circular stone stairwell. It is dark and I am frightened. 
At the bottom, at what later becomes the first level, I ask Dog what this is 
and he tells me it is a prison. Then 
I hear noise. In the cell is a man big, strong dressed in black 
armor like Darth Vadar. He makes a noise and it frightens 
me. I then ask who he is. 'Who are you?' 'I am Power.' 
'Power?' 'Raw, naked Power,' he replies. 'Why are you 
here?' 'Because you keep me locked up,' he replies. He goes 
on to tell me that I do not use him well, abuse him in 
relationships [, .. ];also that I need him & that he can help me. 
I tell him I am afraid of him. (Dog 1:2) 
While frightened of Power, I spend time with him in his cell, during 
which I remove his hood to reveal a handsome young man with golden 
blond hair. "He tells me that he is not awful- if used well" (Dog 1:2). 
learn that his cell is located near the ocean as he is related to the great 
unconscious. As I leave I invite him to return with me, but he declines. 
'"No,' he says, 'I will stay here near the ocean.' And he asks that I come 
again. I tell the dog to leave the cell unlocked, that I don't fear him 
anymore" (Dog 1:3). I see Power on many of my subsequent visits, but he 
is. never again frightening. 
· J:latfway up the stain, I see a landing and ask Dog about what is there. He 
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tells me to go find out. Nervously, I go down a long hilllway that is di!rk. 
As I knock on the door it is opened by iln ugly old witch. I enter, spend 
some time visiting and \earn that her nilme is Soul. She, too, has been 
neglected. She tells me that a kiss will reveal her be<JUty. I oblige, and she 
is transformed into a lovely young woman. I ilm encouraged to return to 
visit again. I return In Dog whtl then guides me out. 
At the car the man in the bilck scat identifies himself. He is 
the one who will seck control if I do not relate to Soul ilnd 
Power. If I refuse to do so then he tries to take over to 
murder cheat, steal, harm and do destruction. Since I have 
done what I am supposed to do, he leaves me unharmed and 
goes on his way. (Dog 1:5) 
In the second encounter Dog takes me down the stairs and I spend the 
time with Power. The third encounter begins much the same way; Dog 
and I greet cordially. The descent is routine, and not quite to the first 
level. On a landing I encounter a hallway. 
At the end is a door- I can hear noise - crying. He tells me to 
"go." I go to the door and this time I must open it w/o 
assistance. I pcll it out to open & it is not a room but a dark 
closet. In it is il small crying child. He comes out & grabs my 
thigh crying "Daddy." He is dirty, neglected unkempt I pick 
him up & hold him - there is no place for us here So I take 
him back to dog and announce that I want to take him up 
into the house. (Dog 3:2) 
Up in the house I rock him in a rocker, bathe and dress him, prepare his 
lunch and eat with him. I leave then asking Dog to watch him and to sec 
that he gets his rest. 
In the fourth enrounl!!r we start down the stairs, and we seem to branch 
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off another way. It is frightening and dark; the air seemed oppressive and 
creepy. "At one point he told me to keep my ~~.mil H1l hi<~ back or on the 
collar at his neck" (Dog 4:2). We passed by o~lt manner of ugly and awful 
creatures. We then come to a flat!:led boat in a canal and arc taken by the 
boatman to the next landing. The boatman is grey, faceless and, when 1 
asked him if he was death, he did not speak. We landed ncar Power's 
cell, he was in a rage, and after a short time there we returned to the house 
upstairs. Dog ther~ instructed me that each can become the other. Each of 
those I meet here has two sides. "Don't ever forget that," he said. "Each 
can become the other" (Dog 4:5). I take my leave. "Outside, after saying 
goodbye, I even said goodbye to the house~ "my house," - I said, - "all of it 
is my house." (Dog 4:6) 
The fifth encounter begins with the descent down the stairs. This time it 
is very dark, with no torches, and I am very frightened. During this 
descent Dog says, "This is the way to your holiness" (Dog 5:2). On the first 
level at the end of a long corridor, I am sent on alone. 
It is so dark I must touch the walls to proceed. I am thinking 
wildly to myself as I go trying to imagine what I will find. I 
come to a small, low door. I open it & there in a niche is an 
infant; a male child who appears to be sleeping. He is utterly 
still I take him in my arms and suddenly feel that he is dead. 
But dog said "asleep." So I determine in a flash of 
remembrance to blow breath into his nostrils as God did to 
man in the Creation story (Genesis). I blow air into his 
nostrils & he jerks in my arms. He moves. He is alive. (Dog 
s,<l 
I return to Dog with the infant. We take him upstairs, sec to his care and 
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then [leave him in Dog's care with the boy and go on my way. "!leave 
singing hymns w / a heart full of joy & expectancy" (Dog 5:5). 
As we were on the stairs descending for the next visit we heard a 
shattering scream. Soon I saw the young man, caged ht a large area, 
pulling at the bars and screaming sounds but no words. \ am so frightened 
I almost end the meditation, but Dog says, '"Stay!' I watLh & the young 
man continues - he is throwing pieces of wooden furniture yelling in 
English now; banging pieces of table and chair against the bars hollering 
until I am really losing my grip" (Dog 6:2). This is my introduction to 
Anger, who, much later, is renamed Passion. During this visit I risk 
entering the cage although he has already tried to attack me. As we are 
together he enters me at one point to possess me and I cry to God for help. 
"Soon he comes out of me again. He wants to prove, he tells me, thdt he 
can take me over, he can overpower me. 'You may be in charge, but I can 
take you over,' he says" (Dog 6:5). He challenges me to a better 
relationship, after which I return with Dog to the house. This visit has 
worn me out. 
On the next visit with Dog I let him know that I am not up to a "difficult 
ordeal but more need to be cared for" (Dog 7:1). He indicates he knows 
that and we begin down the stairs. Soon I am surprised to find myself 
-with the Christ. 
··.-:/What are you doing here?' 'Where else would you expect 
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me?' he asks. 'You can always find me here,' he adds. [ .... / He 
offers me food, it is hread and wine. For a moment it appears 
that he has takf'n it right out of himself. I realize that It is 
Himself he gives me - his Body & Blood to refresh me (Dog 
7:2). 
I am very weary so Dog and I return to the house and I leave. 
On the next descent on the stairs I remark that "They are beautifully 
rugged. I love them. Its like coming home" (Dog 8:1). Though a page is 
missing of the photocopy of the original, I am able to reconstruct that this 
is the visit when I meet a little gardener who is connected to wisdom. He 
seems to tend only one tomato plant. He seems a good-natured sort, who 
admonishes me "to get back to the earth" (Dog 8:3). I have a brief, jovial 
meeting with Power, and return to the nursery to sec the boys before 
leaving. 
My entry for this ninth encounter is difficult, and "Soon I feel a tugging 
and a yank. I am down; Dog has pulled me down" (Dog 9:1). I am excited 
and happy to be there (here). For the first time Dog greets me outside the 
house and we make our way through an obstacle of broken glass to enter 
it. I call it "home" and he tells me that these within are my family in the 
deepest~ of the word. As we descend I am moved to tears at the joy of 
being here. On the descent winged beasts and an old woman calling for 
help distract me, but Dog insists that we continue. Soon we come to a 
stairwell. 
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I am surprised. We begin down; it is straight & steep. 'We 
are going deeper,' says Dog. 'I didn't know there was a deeper 
place to go. I am startled as we come out to a beach. Dog tells 
me that we are deeper now in that place where all begins to 
become One. To the left on the sand stands jesus. He comes 
to welcome me. (Dog 9:3) 
We have a warm and friendly visit on the beach. The beach scene is 
lovely, but in a momentary flash I also see the menacing nature of the sea. 
"Jesus tells me that here in this region we live more closely with these 
opposing forces. It is simply the nature of things - and one does so in 
peace" (Dog 9:4). We eat together and then return to Dog and he and I 
begin back up to the house. On the way I meet the needs of the old 
woman with a simple touch. Up in the house 1 greet the children, and 
then leave, this time by a ladder and back through the obstacle of broken 
glass. 
On this next encounter I am taken deeper than before and down a 
different stairwell. 
We start down, it curves, is short & very dark. We come to 
water. It is murky; I become frightened The water is dirty & 
in it are wretched awful sea creatures. I brush against one, 
step on another, yet another pulls on my leg to pull me 
under. The water is waist deep, and awful. I really am afraid 
and call out to God. We come up out of the water to a low 
cavern like tunnel. (Dog 10:3) 
Here in this place I encounter an adolescent boy chained up to the rock 
wall: He tells me he is me 13 years of age. I release him from his bonds 
and we start back. 
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At the water's edge he climbs on my back & I am to carry him 
across. As we start I cry 'Oh no! no!' l am stunned, for I 
intuit in the crossing the image of St. Christopher carrying 
the one who turned out to be the X-child. I keep saying half 
in protest & disbelief- 'Oh no· no!' 'It can't be.' But it is. I 
hear one say 'You must understand this.' (Dog 10:4) 
The child then transforms into an angel of God. He says, "To set free and 
carry the imprisoned one is to transform the relationship - the being - the 
nature of things" (Dog 10:5). I am struck dumb by this experience. Dog 
and I return to the house. For the first time we go into the living room 
and sit for a while. He tells me that it will take time to absorb what has 
happened, and then I leave. 
My next visit finds me making the usual descent and greeting those on the 
first level happily. I then go down the stairs to the beach and greet Jesus. 
We spend some time there together. He then tells me he wants to "show 
me a deeper truth" (Dog 11:4). We travel another stairwell that opens in 
the sand, and soon come to another level. We arrive at what seems 
like a large underground cavern. From the ceiling all around 
come tube like protrusions -below is a single hole & it is deep 
- endless - . 'Here,' X says, 'you can see that all i~ ultimately 
one. One life gives life to all.[ .... ] Many never see beyond the 
difference of the particular, but you must d·~ so. I am amazed. 
As we begin to return we nre suddenly ,unfronted by a big 
black creature. Christ mark. an "X" befo'"'! us & he is killed. 
As we return to the beach, he speaks of evil. 'Evil is true, & 
real. So many people do not Wlderstnnd it, but you must 
understand it and how it can tear at your life.' He stresses 
that I will never understand it ru!, but it is important to 
understand. (Dog 11:4) 
"At .his encouragement I then leave. 
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In the next dialogue I come again to the house. l am greeted by Dog, and 
am overjoyed to be there, to be "home." We start our descent on the 
stairs. The winged beasts J:ly at my face and "At the bottom I feel the 
snakes across my feet, but am hardly bothered" (Dog 12:1). On this first 
level first I see anger and then the old gardener. Anger " .. .is yelling and 
banging uncontrollably" (Dog 12:1). I console him and calm him down. 
The old gardener is sarl as his tomato plant is wilting. "As I console him, 
touch him, the plant springs back and appears to be recovering nicely" 
(Dog 12:2). We descend down further, to the beach and then on down the 
next stairs and come to the abyss. I see Jesus near the abyss. 
He wants me to sit with him quietly. I realize that a time 
comes when there are no images, below all of them there is 
Being As I sit I see darkness rise quickly up from the abyss 
and recede. I wonder, at this level, how darkness and light 
are related. The theme I hear over and over again is that All 
is One. I am unable to sit for long so we go back to the beach. 
(Dog 12:2-3) 
Jesus remains there and tells me to go make my connections. I return to 
the first level and visit with Power and Soul. Up in the house I stop to 
have warm, affectionate visits with the boys before leaving. 
My next visit begins with the usual greeting by Dog and the descent on the 
· ~tairs to the first level. There I find Anger. He is angry at me for a missed 
opportunity .. As he raves·on I finally "Yell at him. 'I said I'm sorry, and I 
·am. [ ... ] .You can't ah~ays have your way. I don't always get my way so 
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why should you?'" (Dog 13:2) I spend time with him talking and 
consoling him before moving along. I greet the old man who shows me 
the first set of a tomato on his vine. He tells me to be careful as I go on my 
way. 
Suddenly there is a great enormous bear like animal that 
rises up before me. He is vaporous, but black dark - more 
than bear-like. He growls - roars - he is frightening. Dog 
steps in between us. 'Back' he yells - over and over again He 
backs the monster down the cave like tunnel. It is 
frightening - disorienting - 'What is this?' I wonder. X 
[Christl is called by me or Dog and he appears. He dissolves 
the creature to a handful of ash. He shows me the handful 
and then tells me that sometimes we are subject to forces 
beyond ourselves. This was not of me, but came from 
beyond. It was evil, demonic. (Dog 13:3) 
Christ and I then travel down to the beach and take some time to play. It 
is a " ... beautiful experience of freedom ... " (Dog 13:3). We then descend 
down again, deeper than before. 
This is a new experience. We go down 2 flights & come to a 
level that is sublimely serene. We cross a stream and I ask if 
water is at every landing. Jesus says that water is close to the 
places in this region. We walk a short path and come to an 
enormous amphitheater. The area is circular and full circle. 
Seats for a few surrounds the abyss. It is indescribable, so 
vast, so quiet, yet so full of life. We sit; I wonder if others will 
come as we are there - they do not. X tells me to be quiet- to 
sit in the solitude & contemplate the abyss. I look into it- it is 
endless, deep, beyond dimensions - yet not terrifying. I 
imagine falling in - would I land on something? All I can 
imagine is that I would not be hurt or destroyed, but I can't 
imagine what would happen to me. We sit & I try to be still 
& simply 'be' in the presence of this reality, (Dog 13:4-5) 
_.::: .We leave and return to the beach, Christ tells me to trust him and I depart. 
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After an absence of over two months in outside time, I return to discover 
Dog and those on the first level all weak and sickly. It seems my absence is 
the problem. I greet them all and revive them through touch and 
attention. At the beach I meet Christ. "I tell him how surprised I am. He 
tells me that we are interdependent- these people and I & that's simply a 
truth that 'is.' WI o them I will be come shallow - a whited sepulchre; one 
w/ no substance" (Dog 14:2). We descend then to the amphitheatre 
around the abyss. "Here X tells me to 'be'. He tells me that beneath all 
these people there is the abyss - the void. It is the more real &; and I must 
learn to contemplate it" (Dog 14:3). Christ then enters the void and 
disappears; 1 am alone and, for a moment, frightened. 
1 look at the void - the abyss. It is uo-thing but it is not 
nothing. I see subtle vaporous movements of light - the 
abyss is alive in the most subtle of ways. WI the abyss I am 
not alone but w/life. I realize that more than that I am with 
love - pure flowing LOVE. (This is not emotion or 
emotional) It is hard to be here long so I go back w/ 
permission. (Dog 14:3) 
I return to the house and find the kids sickly, but they become well with 
me. "This has been a remarkable meditation" (Dog 14:3). 
When I next go to see Dog I am distracted; he finally puUs me down. We 
begin our descent on the stairs, but bypass the landing and continue down. 
I ask what we're about, but Dog offers no explanation and simply tells me 
to follow. We finally come to a landing. It is very dark. "I see, 
·. _' :::_:.: periodicallh wild contorted mad-looking creatures in walled cages, along 
the. Way. <At first I become c:urious, but finally frightened & tell Dog I want 
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to go the way I know. He calls me on & I hold on to him" (Dog 15:1). A 
momentary image of the Christ in white helps me along, and finally I see 
light ahead. I have come to the abyss by another way. A voice speaks from 
the abyss; it is the Christ. He tells me 
I have been called w/in to simply be with Being. I am asked 
to contemplate the presence of God in the Abyss. I see that 
what looks so still & dear teems with life & energy. Images 
come and go; I feel myself doze; but I a11. to do nothing, to 
contemplate nothing but the abyss. l realize that a training 
has begun; of course I'm not good at it ~ it will take time; 
perhaps a long time. At some point I am told that I may go; .... 
(Dog 15:2) 
I return by the new way and see no one else. "There is a sense of presence 
that I have experienced. It is all pervasive and makes me feel quiet inside. 
[ ... ]This is all new to me" (Dog 15:3). 
I go to the house. On the porch I have a brief encounter with a Brooklyn-
type lady. I meet Do& and we greet cordially. Before going down we see 
the children, who are well and happy to see me. We descend as usual and 
on the first leveL "I come first to ANGER whom I now re-name 
PASSION" (Dog 16:2). We greet each other warmly, and I thank him for 
his recent help in outside things. As I leave I ask Passion to come with 
me, and for the first time he leaves his cage and comes along. As we go 
the same happens with the old gardener, the woman/witch, and Power. I 
g~ ~then to the beach alone to meet Christ. We visit on the beach before 
,-~~-~~g down to the amphitheatre. 
_;· :·, --: It .was all so_ quiet & yet so ·v_ery alive, vibrant. Life pulsed 
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there. He told me to be still here - to simply contemplate the 
center. He spoke of it as the cenler where all is One. Here 
there is Oneness; as it moves up it is particularized, 
concretized & appears in forms of good, bad, evil & and like, 
but at its deepest levels the Center- Life is One. The[n[ he 
walked into it & disappeared, saying he'd be back. I sat alone 
sensing the vibrancy of the One Center. It was so still, yet so 
very dynamic. It is awesome, yet also difficult to 
contemplate. (Dog 16:5-6) 
Jesus joins me again and we return to the beach. I leave him there, and 
greet the others as I continue on to leave. 
When I next arrive at the house and greet Dog, I decide to visit with the 
children before going down the stairs. I see both the little boy and the 
infant. Both are doing well, growing and very happy. As I leave I hug the 
infant. "For a moment it seems as if he has come into me. I realize that 
he is me in some dimension of myseU. ( ... [ I also intuit that he must be 
separate from me" (Dog 17:1). We then start down the stairs. The descent 
" ... seems darker than before. I am more aggravated & frightened of the 
flying beast and the snakes are really awful through which to pass" (Dog 
17:2). At the first level I have a good visit with Passion. "He reminds me 
to live from the soul, not the head. [ ... ] As I leave he says 'Call on me, 
that's all you need to do; I am here'" (Dog 17:2). After a visit with the old 
man gardener I then see Power. He is quite tired and tells me that it is 
directly related to my not living from soul. He also encourages me to live 
from soul. I then descend alone to the beach to meet Jesus. We then begin 
down the staite. We visit the top of the abyss, and the level of the 
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amphitheatre, but continue deeper. 
Here we come to the opening again & there is only a seat for 
one. It is in the center of the abyss suspended by a walk way 
bridge to it. I am to go out & sit on the chair to be 'in' the 
abyss. It is deep & silent here; but there is movement & life 
here in this abyss. Jesus leads me out to this place. I am 
seated I am becoming so still I am dozing off. jesus goes .• Ito 
the abyss. As I sit I see a woman come & place something 
before my feet, and depart. [ ... J After 'being' here for some 
time it is time to go. Jesus comes to take me up. (Dog 17:5) 
We return to the beach where Jesus remains. The others greet me as I pass 
through the first level. I wave to them as I go. I find the steps hard to 
climb. It is after this experience that I draw the first sketch of the diagram. 
(see page 141). 
When I arrive for my next visit, the last in this series, I struggle to settle 
in. Dog greets me and we begin the descent. At the first level " .. .I become 
disconsolate. I begin to weep and cry out loudly - my cries & shouts echo 
through the cavern. I fall to my knees & finally on my face" (Dog 18:2). 
My lament has to do with outer circumstances, and the people all seek to 
console and comfort me. I am urged to go to the beach to see the Christ. I 
hit hint with many questions but he is evasive and parabolic in his 
responses. He wants me to go deeper. I try but am distracted, and give it 
up. "At the beach X tells me that I need to be here- it will only be a short 
. time, but good for all" (Dog 18:3-4). As I leave I see the boys in the house . 
. They are grOwing, healthy and doing well. I then leave. 
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First Depiction- Georu 
Who Are These? 
Who are these 
who arrive in my dreams, or 
who emerge from the shades of the Abyss, 
who haunt my waking hours 
with their strange ways and 
their unexpected points of view? 
Who are these ... 
so intimate, 
so close my skin seems distant 
from my body when 1 compare, 
who know me deeply, yet do not flinch 
in my presence as sometimes do I, 
who are these who ask no shame, 
and only such guilt that moves me 
along a way I cannot see, 
in which they believe? 
Who are these 
who believe so deeply in me, and 
who, without sentiment or put down, 
lift me up with unending support 
for whoever it is I am meant to be? 
Who are these 
who come, and frighten and console me, 
who demand and who give, 
who leave me wondering, 
with my feet more firmly placed 
on the pathway of my ov.rn life? 
Who are these 
who at differing moments offer me no comfort, 
and yet who are such deep comfort 
in the face of life's confusions? 
Who are these 
who variously strike fear into my heart and 
cause the sweet heart ache of knowing love, 
. who accept me and support me, 
who cry my tears when I am weary or aggrieved, 
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who scream my agonies and rages, 
my "Whys?" at a silent and 
sometimes indifferent cosmos 
yet who seem a cosmos within? 
Who are these 
who whisper sweet somethings in my ear, 
who insist on their truth and 
counsel my obedience? 
Who are these 
who sometimes are angry and aggressive 
in the face of my neglect, 
Who are these? 
yet whose hostility turns quickly when I tum to notice? 
Who are these 
who present me with oracles and imperatives -
"you must understand this ... " 
"Listen ... " 
"Do this ... " 
"be pal!ent. .. " 
"stay with the vision ... ?" 
Who are these 
who welcome me wannly 
on my coming to their place within, 
a place that is no place, 
a kind of home beyond all homes -
refuge ... sanctuary ... haven 
on the beach 
in a darkened room or 
a prison cell, 
at a small camp fire, 
on a rock by the stream? 
Who are these, .. 
o,. 
the wild-eyed shaman with whom I dance, 
Power storming in a cell, 
Anger smashing chairs, 
the witch at her cauldron, 
the beautiful maiden, 
the old nun and silent monk, 
the wise old man. 
the munchkin gardener with one tomato to tend, 
contempt, 
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the menacing men, 
the youth with the knife, 
the chieftain, 
the man emerging from the smoke, 
the voice, 
she who takes the feminine of my name, 
my ovm back spewing the anger over things held in too many years, 
a mob of boys whose ages tell the story of woundings past, 
a Christ 
whose unchristly ways 
offer me strange consolation and 
leave me in silent wonderment, 
these and many others, 
the "other'' within, 
a family unknown before their appearings, 
surprising familiars, 
who are these? 
Who are these, 
and because they are these, 
These are they, the unexpected, 
who surprise me 'vith their comings and 
who leave well-being, contentment, 
insight and peace in their goings. 
These are they, 
who expand my sense of self, 
Who am I? 
who enrich me with variety, complexity, 
opposition, even conflicting points of view, 
who insist that differing perspectives, 
ambivalent responses and 
passionate struggles are preferred 
to the boredom of the singular. 
These are they 
who come to teach, challenge, guide, enlighten, 
who cultivate dialogue and mutuality between us, 
who strive for negotiati.:m, reconciliation, 
a deep harmony in me, 
a working family in which we all get a hearing. 
· .,, - TheSe are they 
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who speak truth, 
truths tailored for my soul -
"All is one is essence" 
"get back to the earth" 
"live from your soul" 
"you have much deep truth in you" -
truths that are not unique, 
but that become mine. 
These are they 
who feel outside my sense of control 
wh('l come as gifts themselves yet 
who counsel hard work and gritty effort. 
These are they 
my denied, my lost, my forgotten, my never known, 
my family who with me compose 
a self of astonishing satisfaction. 
These are they 
who are committed to truth in the inward places, 
who speak the honest word to liberate and to heal. 
These are they, 
fringe dwellers, 
liminal, transgressive, 
breaking boundaries, crossing borders, 
by outer standards unconventional, strange and lawless, 
these are they who affirm the truth from within, 
who demand fidelity to the ways of the soul. 
These are they, and 
because they are these, 
I am who I am. 
Second Depiction -George 
The first word which describes the essence of my experience of active 
imagination is 'intimate.' It is a deeply personal experience, very 
individual; it feels tailored for me. Various qualities contribute to this 
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Intimacy. It includes a sense of being known, well known from within, 
and yet accepted as I am. There seems to be no need for shame or apology, 
except as they contribute to moving forward in the discovery of myself. It 
invites, indeed requires, a kind of blunt honesty, truth telling, in the 
interactions. The people within tend to speak their minds; we arc 
sometimes blunt and rude. There is little concern here for the well-turned 
phrase. Yet in all this there is a sense that the "others" who come from 
within are deeply committed to the enterprise of this life. Even in the 
midst of conflict, there is an overriding sense of concern for the well being 
of my life - of me. I have advocates, ones within, on my side. For all the 
conflicts 1 have endured, there is a deep sense of energies pulling together, 
of cohering into a larger whole. 
The intimacy includes as well an expanded sense of self, and provides a 
way for me to cope with the diversity that I discover within me. A net 
result of this process is that I have a stronger sense of sell, a deep sense of 
"I am"; but I do not have a singular sense of sell. I am made up of many 
voices, opinions and attitudes. I am noble, I am wretched; I am weak, 1 am 
strong; I am selfish, I am caring; I am fearful, I am courageous; I am old, I 
am young; I am masculine, I am feminine; I am wounded, 1 am well. 
As a result of these experiences, I have settled on the image of a village to 
explain myself to myself. In my village there are as many houses as 
needed, gathered in a loose configuration of a circle, all facing in to the 
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centre. In the centre is a large tree providing shade, and a place to gather 
for the working out of lift!. We do our best to live together in harmony in 
the Village of Trippe. Even the violent, the angry, and the wounded have 
places in the inner village. In our interactions it is agreed that I, George, 
am responsible for our corporate expression into the outside realm of 
reality. 
The intimacy includes a sense of Jove. It sounds trite, but love seems to be 
the essence of the entire enterprise. The dialogues have been about 
coming to know people within who were previously denied or hidden 
away, and ones who were never before known. Often names reflect 
qualities like Power, Anger, or Thirteen. Some come from the dreams, 
others from outside suggestions, but the thrust in the enterprise is to make 
room within for those who come or are discovered. The task is to make 
room, to honour them, to listen to other points of view, and to begin to 
care for each other. It is to make civil war cease, to "make enemies 
friends" as Jung says (1954b/1970, para. 146). 
With such a focus, this intimacy includes healing. Power was the first. He 
was locked in a cage deep within. In risking engaging Power and listening 
to him, his positive side was revealed and his positive contributions to 
our life began to take shape. (Dog 1:2) Anger, too, was locked away. After 
several attempts at hearing eaC"h other, I could leave his cell unlocked, and 
his positive contribution to our life began to emerge. (Dog 6:6) The 
130 
-..-:.>_.-·· ',_. __ ···. • •. 
,,,_.,~,~~·: i,t;"i·~~-.;;,_ ~ L"·(:""i\; \(~2';_'·~ .. i -:,--· 
healing includes recognition, acceptance, honouring, listening to the other 
point of view, reconciliation, valuing, learning to love. With simple 
attention and care the skinless infant grew skin, and became a happy child 
in the nursery (Wise Old Man 22:49 and 23:100). 
The second characteristic of active imagination is that it is a journey of self 
discovery. It js an adventure, one that can be both exciting and 
frightening. Each time I centre down and travel in to the innf'r pl.tcc, I 
risk an experience of surprises. The process challenges me to suspend the 
rational, critical aSpt!d of consciousness and to give way to the imaginative 
process. In this I allow the images to take form and to speak. In a sem,e I 
suspend control, and risk a spontaneous, creative process which seems to 
have a life of its own. It is a journey which requires courage and trust. At 
times I have been terrified, at others challenged, and at others surprised. 
My first encounters with Power (Dog 1) and Anger ( Dog 6) were terrifying, 
while the discovery of the sleeping infant was an experience of great 
excitement (Dog 5). The discovery of the adolescent chained to the wall in 
a deep place left me shocked beyond speech (Dog 10). Many encounters 
with the Christ on the beach were times of great joy (Dog 9, 11, 13). 
The essence of this journey of self discovery is that of coming to myself. 
This sense of things is heightened by the image of being home when I am 
with my inner family. uvou are home in the deepest sense. We are your 
family in the deepest sense of the word" (Dog 9:2). I~ involves learning 
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the vastnes~. of my inner places, and engaging a variety of characten;, most 
of whom speak truths and offer insights that challenge my sense of self. 
Both insights and imperatives abound in these dialogues. Some are 
perspectives on issues that seem new to my conscious awareness, others 
are commonly held notions that seem to become more deeply mine in 
this inner process. 
l;rin~ il more traditional word, one of the key functions of this procesr. is 
en'!{ghtenment. It is usually a contextual exp~'rience, that is, the insights 
or imperatives that are offered in the inner place, often relate to the 
circumstances of the outer reality at the time. While contextual, yet many 
apply generally as welL A brief sample of insights and imperatives that 
have come to me follows. 
Insights 
This is the way to your holiness. (Dog 5:2) 
Here you can see that all is ultimately one. One life gives '.ife to all. 
(Dog 11,4) 
Beneath all these people there is the abyss-the void. It is the more reaL It 
is the No-thing, but it is not nothing. (Dog 14:3) 
When are you going to learn that you are not doing this all by yourself? 
(Dog 16:5) 
Your wounds keep you human, humble and even are often the source of 
nourishn1ent for others. (Old Nun 2:1) 
Whatever comes will have value if it is born out of the struggle. 
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(Old Nun 7:2) 
There is no protection from uncertainty. (Old Nun 10:1) 
Truth doesn't need to be t:omplicated. (Wise Old Man 1:66) 
You belong to the people; you art! marked for the people. 
(Wise Old Man 9:181) 
Ah, much good happens in you-much good through you. Truth is in your 
soul. (Wise Old Man 13:113) 
Do not look for relief, but know that on every side you are surrounded by 
the angels of God. (Wise Old Man 25:88) 
Imperatives 
Get back to the earth. (Dog 8:3) 
You must understand this. (Dog 10:5) 
Continue to listen within to these truths. (Old Nun 3:2) 
Stay faithful to your decisions. (Old Nun 4:1) 
Be compassionate, obedient to mercy. (Old Nun 5:1) 
Do not rush ahead too far. (Old Nun 10:2) 
Keep dancing. (Old Nun 11:4) 
Blame no one outside. (Wise Old Man 5:113) 
Listen deeply; the voices of th.i! gods stir deeply; listen. 
(Wise Old Man 12:18) 
You must care for yourself; you must care for yourself. 
(Wise Old Man 24:113) 
Stay with the vision. (Wise Old Man 28:166) 
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The journey of self discovery includes the idea of learning to rely on truth 
from within. In all the dialogue series there is the general theme of 
learning to trust truth from within and allowing a sense of meaning, 
purpose and vocation to emerge from within me. Dog restates in one 
place a biblical teaching in affirming that I will only be given what I can 
bear (Dog 7). In several instances this inner truth is stated in the most 
unsentimental of terms (Dog 6; Wise Old Man 11, 15, 23). More than once 
I am challenged to be faithful to this inner truth as it emerges. In the 
"Wise Old Man" series the shaman and the "Voice" both present truths 
and insist on my fidelity to them (Wise Old Man 14:131; and 25:87). 
'flte list of imperatives above and this insistence of fidelity to the truths 
that emerge illustrate the notion of an ethic that has been part of my active 
imagination experience. In a sense these experiences expect and demand 
some sort of response. This response is not only in terms of an inner 
process of thought and reflection but also one of action in my outer reality. 
Often a variation on a simple imperative comes with an insight: "Do 
what must be done." A personal ethic for my life has emerged from these 
experiences. 
The essential quality of this ethic is that it is directed from within me. It 
involves the development of a strong sense of my self out of which I take 
resPQnsibility for my life and its unfolding directions. It is not developed 
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in opposition to the collective ethic as much as complement11ry to it. 
There is the sense that when the hvo are in conflict, I am encour11ged to 
choose the individual path. Yet oddly enough, the very sense of myself as 
a village carries its own sense of the collective. I no longer have the 
luxury of a singular, simple sense of myself. Decisions about the 
unfolding character of my life require a sensitive awareness of the needs of 
the various villagers. 
A third essential quality of my active imagination experiences is the sense 
of "other" that marks the encounters with the various characters. From 
an obj~ctive point of view I understand them as personifications of 
energies or complexes of my psyche; that is, they are part of the 
unconscious me. But in the actual experience they seem quite other than 
me, and often I am surprised by their attitudes and the points of view they 
present. It is not too strong a statement to say that these characters have 
an almost revelatory sense about them. Outside time does not diminish 
this sense of "Jther. I have lived with some of these folk for quite a 
number of years, and yet they still feel quite outside me, that is, outside my 
conscious point of view. 
This sense of other is deepened by a quality of numinosity that surrounds 
these characters. They seem sacred, holy, not in some pious sense, but in 
the sense of coming for sacred purpose, beyond the control of my 
consciousness, demanding attention, response, and change in my 
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perceptions of myself to include them. They are a compelling lot, these 
characters, and I remain fascinated with them long after their first 
appearances. 
They seem like gifts I have been given by the larger life of the 
unconscious. Most have come unbidden; I did not ask most of them to 
appear. Some arrived through the dream, others emerged when I went in 
to that place with an issue or concern. I did ask a few to take shape and 
speak to me. The most notable was my own injured back, which request 
was answered with an astonishing image and unforgettable encounter 
which has had a longer term effect on my outer life (Old Nun 12). The 
"I" in me would not have created these folk, especially the more 
frightening ones. While I have become more comfortable with the 
ravings of Power and the ragings of Anger/Passion, I am still somewhat 
on edge in the presence of the shaman. He has communicated his good 
will, but he is a demanding character, with little patience or sentiment, 
and of substantial energy. For him I have some fear and awe, and for all 
those who have come I hold a great respect, and some reverence. In spite 
of much conflict and some moments of terror, they have demonstrated 
their good will and concern for the unfolding of my life. We ar2 in this 
together. 
Since these visitors/villagers come from an other place within, I 
experience my conscious sell, "I," as living in a larger life. I have a sense 
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of being cared about, cared for, a sense of working together. While, in one 
sense, I still think of me as "!" in a narrow way, in another way my sense 
of "I" has beeu enlarged to include these in the village. 
While I have rarely felt out of control in these encounters, I do not feel in 
control of them or the process. Yet this sense of being not in control does 
not feel chaotic and dangerous. Since the overall result of the process is 
one of well being and enlJghtenment, I tend to trust this mysterious sense 
of other. 
The fourth quality of these active imagination experiences is that they 
contribute to my personal sense of meaning. In the simplest sense this has 
to do with connection. I have a deep sense of belonging with others who 
are interested in, and part of, my life journey. The image of family, 
mentioned above, is strong in these experiences. The notion of meaning 
is supported also by the sense of Jove th..1t pervades these dialogues. In 
reference to those I have met, I experience myself as living in a larger 
world of Jove and care. In the midst of my experiences of enlightenment I 
am continually encouraged, affirmed, valued, honoured. These 
experiences have confirmed to my conscious mind, through images, the 
notion of carrying the God within. With this inner experience comes a 
certain dignity, and a sense of purpose for my life. The exploration of 
purpose, pr.imarily in the "Dog" and "Old Nun" series, has enhanced and 
enlarged my seH understanding. A specific sense of purpose has been 
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forged, largely through the "Wise Old Man" series of dialogues. Several 
of these address the issue of vocation. In dialogue twenty-four, in the 
presence of the shaman and in dialogue with the Old Man, I affirm: "No 
matter how I make my money, my vocation has to do with interpreting 
and assisting people with the inner life, and with God" (Wise Old Man 
24:110). While the wording is clumsy, as is often the case in these 
dialogues, the essential notion provides the core of a vocational statement 
I later composed, and that infonns the way I live my life. As a result of my 
interaction with these characters in active imagination, my life has a sense 
of meaning, purpose and dignity. These have all been taken shape from 
within me with the help of this inner family. 
In the course of these dialogues several images have emerged that 
contribute to an understanding of the overall experience. These images 
are in addition to the characters who have emerged. These have been 
mentioned previously, but merit mention here. They are: place, home, 
family and abyss. The notion of place has varied in the three series. In the 
"Dog" series the sense of place is well defined and quite specific. It 
involves the house of the original dream, and circular stone stairs down 
below the house, the first level where most of the characters were found, 
the beach, and the subsequent levels below that along the side of the abyss. 
In the "Old Nun" and "Wise Old Man" series the notion of place is a sense 
of being with these host figures and the others who emerge. In several 
instances in the "Wise Old Man" series there was a circular stone seating 
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area around a fire at which we sat to talk. The dominant sense of place 
that emerges is a more psychic location, and has become a place to go to 
talk ottl issues at hand. Over the time, in spite of it having no visual 
characteristics, it became a place of substantial significance. 
The images of home and family develop early in the "Dog" series. The 
quote recorded earlier and taken from the dialogue of Dog 9, affirms both 
images. "You are home in the deepest sense. We are your family in the 
deepest sense of the word" (Dog 9:2). The quality of both of these images 
deepened across the course of these dialogues, and has continued. Out of 
this work, I have a deep sense of being home in myself, and feeling that 
my inner village represents a family deeply committed to my life. 
The abyss appears in the "Dog" series, and highlights the teaching nature 
of the dialcgues. The image first appears in Dog 11, and I encounter it at 
three levels during the course of these dialogues. The abyss is the No-
thing that is not nothing. It seems empty, it is boundless, bottomless and 
without fonn, yet the abyss teems with life. At the top of the abyss are 
tube-like protrusions, through which life moves up from the abyss into 
life as we know it. Moving up through the tube-like protrusions, the 
essential life energy is changed by humanity. For us, therefore, the life 
energy will look quite different in its various final manifestations. Christ 
explains the image. 
Here ... you can see that all is ultimately one. One life gives 
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life to all. Each aspect of life appears different for as life flows 
through it man must mould it and adjust it to a particular 
image or shape In so doing often the flow of the life is 
constricted or almost cut off. 13ut all is one is essence (Dog 
11:4). 
Further down the abyss there i~ an amphitheatrt> with seats for only 
several at a time. Down yet further is a bridge "across" the abyss on which 
there is a seat for only one at a time. Christ took me to both of these 
places. To sit in the solitary seat I had to leave him behind. This image, 
first encountered in 1980, continues to have a deep impact on me. 
It would be an extensive exercise to sketch all the characters who have 
appeared in these three series. In general they have often been surprising, 
sometimes violent and demanding, not infrequently rude and anti-social, 
and now and then quite frightening. Above all they have spoken 
honestly, and have been open to working with me if I have been willing 
to pick up the task. They would ruin most parties, but they are my friends 
who I have come to value deeply. 
These two depictions, the poetic and the narrative, together give some 
insight into the essence and nature of my experience of active 
imagination. 
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Figure 6. "Place" in the Dog Series (Dog, 11:6) 
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Summary and depiction -Campbell 
Introduction 
As I indicated in chapter two, Campbell was in his early forties at the time 
of these dialogues. He begins this series in resport~e to problems with his 
stomach and colon. There are twenty-nine dialogues in this series. In 
this material there are also some interlude entries of dreams, and 
dialogues related specifically to those dreams. The text is thirty-four 
typewritten pages, beginning with page two. A diagram map follows 
diagram eight on page eleven. The diagram is reproduced at the end of 
the summary description of the dialogues. The dialogues cover a four 
month period. There are eighteen characters including Campbell. 
Campbell acknowledges the influence of Tolkein's writings on some of his 
characters and imagery. 
The characters are listed here. The dialogue and page number that are 
shown after their names indicate when they first appear in the dialogues. 
This numerical referencing style is used throughout Campbell's material. 
References to the tapes are clearly indicated as such, and contain 
numerical references which refer tu the tape number and the side of the 
Ia!"'. 
CampbclJ, (l,z) 
Tom Bombadil: (1:2) who becomes Keeper (22:23) 
Sturn: who first appears as Pot Belly, Fat Gut, and Fatty jumpkin (1:2) 
Col: who at the outset is named Elephant Man and Colon Man (1:2) 
Smacker: also caJied African (1:3) 
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jesus: later also named Older Brother Jesus (2:4) 
Grey Fare: first st•tm as a red-indian singer (3:5) 
Zelda: (5:6) 
Daughter: also called grown daughter (5:6) 
Boy Campbell (BCB): who first appears as Crippled Boy; 
also called Boy (5:7) 
Man 1: also named Dick (5:7) 
Man 2: also named Harry (5:7) 
Nurse: {6:9) 
River Man's Daughter: (8:10) 
Father: who initially is identified as Grey Hair (14:15) 
Commander: (16:17) 
Under: Who first appears as a Shabby Old Man {18:19) 
Engineer: {19:20 
Summary - Campbell 
Campbell b<!gins the first dialogue by asking his stomach and colon to 
"assume human fonn so that we can talk" (1:2). The first to appear is his 
stomach, Pot Belly, who "can't stop jumping around" (1:2). Then 
Campbell sees a "grey slimy vegetative looking thing .... It lookE like an 
elephant man with huge growths all over it and things like slimy grey tree 
roots hanging from it and trailing on the ground" (1:2). This is his colon, 
known at first as Elephant Man. Campbell acknowledges the mess these 
two are in, then he hears some whistling. 
Along comes a very bright chap who strides along in yellow 
britches with long brown boots and blue top with a coloured 
feather in his bright yellow hat. He is sturdily built, not tall, 
striding with hearty humour and inner purposefullness. He 
is completely at home in the deep forest we are in. (1:2) 
It is Tom Bombadil. Campbell calls for hf'lp, and Tom comes over to 
them. He assesses the situation and whistles a tune that seems to help the 
Elephant Man. He then invites the three to his cottage where he lives 
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with River Man's Daughter. Tom declares: "All's safe in Tom's house. 
Tom knows the songs and tunes of the trees and the moon and the stJrs. 
RiverMan's Daughter knows the song~ of the rain and the douds and the 
winds. Come my boys- come to"lom's cottage" (1:2). 
Tom moves off at a good stride. The others have trouble keeping up and 
Campbell calls to Tom for help. Tom calls out encouragement and keeps 
on, Campbell comes along behind with Colon Man and Fatty Jumpkin. 
Campbell then asks Tom to show him the healing songs for these two. 
Tom demonstrates what to do. 
He begins to whistle and I see that I and he start to move into 
a different dimension in which Colon Man is young and 
fresh and bright and full of health. It is like going into a 
mind trip. The healing flows from the perception. I need to 
act and sing out of this bright way of seeing the world. It is 
Tom's way of healing the world to what it was and what it 
might become again. 
I see Colon Man as pink and healthy and then as a young 
man dressed in red britches and happy. I hear Tom singing a 
little song that goes up and down and rambles along - it is a 
healing song for Colon Man. It is not so much a meditative 
song but rather a young health song of agile movement. It is 
as if the slime and long root !>haped things hanging off of 
Colon Mand [sic] drop off or disappear to reveal this healthy 
fellow underneath. He is like a European walker with a 
Swiss or Austrian old fashioned leather hat with feather in it. 
His name is CoL (1:3) 
A similar ritual is provided for Fatty Jumpkin. Campbell notes as Tom 
sings: "I slip into seeing in the new dimension and see Fatty Jumpkin as a 
young stong (sic] youth with perfectly formed stomach muscles" (1:3). 
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Like Col, Fatty Jumpkin also receives a new name; he now becomes Sturn. 
Campbell then asks his "gums to assume human form so we can heal and 
talk" (1:3). A young African with large lips and protruding, bleeding gums 
appears. He is Smacker and he seeks healing. Campbell calls Tom who 
returns singing. He begins the healing song for Smacker. Campbell 
reflects: "I put my hand to my mouth and hummm Tom's song and 'see' 
healthy gums growing into the receded areas" (1:3). As this happens, 
Smacker encourages Campbell to pay attention to Tom. "He was here 
before the forest came and he'll be here when we're all gone" (1:3). 
Campbell responds: "I will smack and grind you no more Smacker. (to 
Sturn) I will pump you up no more in the way I eat. (to Col) I will not 
allow myself to get stressed or worried and thus affect the rythmic [sic} 
muscle contractions in my colon" (1:3-4). 
Tom then invites all to the cottage. Smacker chooses to return to the 
forest. Col and Sturn join Campbell on the way to Tom's cottage. Tom 
leads the way. 
Three weeks later Campbell takes up the second dialogue. He is in the 
forest with Col and Sturn. Tom is off at his cottage. Campbell reflects: "I 
want tO go there and be safe and secure like a boy in a home of refuge and 
safety yet with adventure" (2:4). Campbell then experiences a cottage like 
Tom's. with a figure like Tom who changes to become "more like a creepy 
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spook with a witch wife, I am scared. I cry out to Tom for help. He comc5 
a-whistling and as he whistles the spook cottage becomes thinnl' i and 
more insubstantial" (2:4). Then, as they talk, Campbell confe5Scs to 
wanting to be more like Tom and Tom talks about who he h.. Campbell 
calls on Christ jesus to join them; he "walks in wearing a whitl' robe and 
smiling- shining" (2:4). Campbell asks if this is all okay. 
I mean, do you bless this or is this stuff far from you. 
Jesus: This is in you Campbell and I love you. I know old 
Tom - some call him Father Earth and the River Man's 
daughter is known by some by the name of Mother Sky. He 
is created. [ ... ] Learn more Campbell- this is your calL You 
will use all this to be a healer for me. Yes- thls is all OK. 
(2o4). 
Campbell then asks about a meeting place for these his inner characters. 
Jesus encourages him to stay with Tom for a while. He then reports that 
others from former inner work are well, and he encourages him to learn 
the songs from Tom. jesus departs "in a cloud of golden mist" (2:5). 
Campbell, Col and Sturn return to Tom's cottage to sleep. 
The next dialogue is brief. In the morning at Tom's they meet a tall, grey 
man in the kitchen who "looks like a red-indian singer" (3:5). He sings 
and as Campbell listens he reflects that he "shuuld be able to learn some 
:;ongs from this fellow" (3:5). 
The ;;tory continues in the fourth dialogue at Tom's house with Grey Face, 
the red-indian, singing songs of creation and beginning. Tom says: 
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Hullo me boys. I hope your lsic] listening tu old Grey Face 
here. He knows some songs he does. I know the songs of the 
trees, plants, the land animals, the birds and crealurct; - even 
some of the hills and stars and the moon. J-le knows the 
beginnings even before the earth. He knows the empty 
greyness. {4:5) 
As Tom indicates it is time to go meet the River Man's Daughter, 
Campbell indicates that he'd like to hear more songs and learn some. Grey 
Face responds: "If you are serious you can Jearn. If you make time you 
can learn. Are you serious? Will you make time" (4:6)? Campbell 
indicates that he wants time to think and pray about it. Tom and Grey 
Face then talk briefly. 
Grey Face: All things pass Tom - there will be a time of 
empty greyness again. 
Tom: Aye but it will be changed Grey Face. All living things 
grow or whither [sic] and we too have been given our fonn of 
life. Did you not hear and feel the presence of the glory dose, 
so close. He talked to them and blessed us. D1d he not bless 
you Grey Face? 
Grey Face: I felt his glory close and was blessed. That is why l 
came. Will he learn Tom? 
Tom: We must wait in hope and love. (4:6) 
Grey Face then leaves. 
Dialogue five departs from this story and is in response to a dream. In the 
dream there are 2 women and 2 men. There is violence, shooting, by 
these four at CampbelL In a room Campbell senses a "dark shadow behind 
me - to the left" (5:6). In the dialogue Campbell makes peace with the 
women and men, and then seeks to connect with the shadow. 
Campbell: I would like to talk. I will wait and if it is OK with 
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you we can talk. Can you come out to th~ front? 
(I wait. I am awar~ of a sort of small character in thl' shadow. 
I sense ~orne fear. Out of the shadow comes a twist~d 
paralysed wreck of a young adolescent boy. He is on a 
hospital trolley or a wheelchair. l-Ie is like half dead. S<1me 
parts of him are like a skeleton sticking out. I can sec a skull. 
He is purple coloured in part~. He has kind of cerebal [sic] 
palsy. He comes out quickly. I am appalleC.. I don't even 
want to look at him. I force myself to look at him.) (5:7) 
Campbell talks to the boy but he won't answer. He then sets a time to visit 
again, the boy nods agreement and darts b<:d. into the shadow. Campbell 
ends saying, "I am amazed at how well such a wreck of a human can get 
around" (5:7). 
At the appointed time, Campbell returns. He has trouble settling intJ the 
process, but when he does the boy appears quickly. "He seems over-
efficient and over-business-like and competent but cold" (6:7). Campbell 
asks the boy his name, but is distracted and the boy is silent. Campbell 
tries again. 
(I image the crippled boy coming from behind me again and I 
can see his skeleton face and mess of a body. I feel repulsed 
and sad. I bend down near to him. He smells of a hospital 
type old people's home smell. His skin is very pale and sickly 
blue. I get down close and look into his face. I reach out to 
touch him on the hand which is cool and limp.) 
Campbell: I really need to know you better. I am sorry that I 
have run away or ignored you in the past. Please forgive me. 
(6,8) 
The boy finally speaks: "Pray for me like Tom Bombadil showed you" 
(6,8). 
Campbell enters into a prayer experience including a singing for the boy 
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after the manner of Tom Bombadil. "I sec a look of baby-like health in his 
eyes and face. It does not seem now like il skeleton. He is still on the 
hospital trolley and his body is still a misHhapen wreck" (6:8). In the midHt 
of a moving moment the boy departs quickly. Campbell is concerned 
about his care. He follows him through the door and sees that he is in a 
hospital corridor. A nurse shows him the boy's room. He tries again to 
talk but the boy won't. After speaking with the nurse and arranging to 
return, Campbell leaves. 
The next day Campbell takes up the task again. He goes to the hospital to 
visit the boy. "I go to the room I see the bor sitting up in the bed. He 
doesn't look crippled any more. He looks OK. He is looking well and 
even happy" (7:9). Campbell and the boy now talk, though the boy still 
refuses to give his name. Campbell understands his hesitancy and asks 
how he is feeling. "I feel good just now. I don't know why they are 
keeping me in !hi!; hospital" (7:9). When Campbell pursues the tdea of 
his going home, it turns out that he means Campbell's boyhood home. 
This causes Campbell some fear, to which the boy responds, "I see that you 
don't understand" (7:9). 
The boy affirms that he was healed "when you prayed like Tom Bombadil 
showed you" (7:9). When asked if he would like to meet Tom, the boy 
responds, "For sure" (7:10). Campbell offers a prayer and then leaves. 
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The eighth dialogue begins with Tum who announces that is it time to 
meet River to.J:m's Daughter. Campbell asks Tom if he will go tu see the 
boy with him, but Tom asks Campbell to bring the boy to him. This seems 
a significant undertaking to which Campbell agrees. They then start off to 
Tom's cottage accompanied by Sturn and Col. Soon they sec her. 
We go out to a small grassy knoll at the rise to the side of the 
house. River Man's daughter is standing there. She is 
dressed in a long blue cape gown with hood down. Her hair 
is black brown and her skin is fair. She looks kind and soft 
and accepting as she looks on us approaching with a patient 
kind smile. (8:10) 
After exchanging greetings Campbell te!ls her that they are going to bring 
the crippled boy. She responds warmly and ends saying, "Go with my 
blessing and my love and my care" (8:10). With Tom's help and 
encouragement the three pack up to travel to the hospital; they then begin 
their journey. 
The next dialogue begins with a dilemma for Campbell. He has promised 
this night to see the boy, but to do so means that he must leave Sturn and 
Col on the journey. A part of the diiemma in the deliberation is that 
Campbell can move in an instant over vast distances and time in his 
thought. but if he does so, he remains thin and insubstantial. If he travels 
at the same rate as the others, he becomes more real and substantial. After 
prayer and deliberation it is agreed that Campbell must keep his promise 
to the boy and go alone to the hospital room. The visit is brief. Campbell 
tell11 the boy that soon he will return with Col and Sturn to take him to 
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Tom's cottage. The boy is very pleased. They share a prayer before 
Campbell leaves. 
As agreed, Campbell then re-joins Sturn and C\)1. The three make a 
campsite "ncar a rock overhang" {10:12). They make their meal and 
prepare to bed down for the night. As they settle down, they talk of their 
own healing. Sturn comments that the long journey to the boy is a sign of 
Campbell's serious intent to live in a new way. Col responds: 
It is still early days yet Sturn. Campbell has spent thirty years 
getting us into <he state we were in before Tom sang to l'S. 
We must remember that in a way Tom's song has freed us 
but still not completed the healing. I sense as if we are a 
picture of what might be in the future- Campbell's colon and 
stomach are still playing up and he is still living wrongly. 
We may still be left in the Old Forest as Fatty Jumpkin and 
Elephant Man. 
Campbell: Yes, there is always that chance. I realize that I 
have not understood how to allow the deeper energies of 
Campbell to blossom and bear fruit in this life. This journey 
to take Crippled Boy to Tom Bombadil is a sort of acceptance 
and willingness to work with all parts of this creation. All of 
this around us, all the people and creatures arc a creation 
which makes up Campbell. It is a consistant !sic] creation. 
(10:12) 
Sturn takes first watch; Col and Campl.lell fall to sleep. 
Campbell continues on the journey in the next dialogue; soon they arrive 
at the hospital. The three make their way to the boy's room. "Boy is 
sitting on the bed dressed. He has a knapsack packed near him. He is 
dressed in a red cap. He has purple trousers on and white sneakers" 
(12:13). Campbell is quite impressed with how well he looks. He 
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introduces Sturn and Col, and then they inquire into the processes of 
signing the Boy out of the hospital. At this point Campbell needs to Jearn 
his name. 
Campbell: Can you tell me your name now Boy? 
Boy: Haven't you guessed by now? 
Campbell: I don't really know you're I sic] name- maybe it is 
Campbell[ ... ] or Campbell junior. 
Boy: Yes my name is Campbell like your's I sic]. Can we be 
friends? 
Campbell: Sure- I'd really like that. (12:13) 
The necessary forms are signed and the four leave the hospital. Campbell 
reflects: "I feel good. We are all happy and I feel in good company. I feel 
that we have achieved something important. We walk along the track 
retracing our steps to the Old Forest" (12:13). 
In the next dialogue the four continue along the track. At one place they 
stop for a rest. While eating their snacks they each tell Boy Campbell and 
each other a little bit about themselves. Campbell notes in a reflection that 
Boy Campbell is about ten years old. After walking further they make a 
night camp along the river. 
In the next encounter they come to Tom's house. It has been a good walk, 
"uneventful and refreshing. We have got to know each other better" 
(14:14). As they approach the house they are greeted by someone new who 
at first looks like Tom. It is Grey Hair, also called Father. Here the 
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imagery from the Biblical parable of the Prodigal Sonl.l becnmt's 
influential. Campbell introduces Father to the others, and Campbell 
invites him along to Tom's house. Tom appears from behind the house 
and greets them all. All go inside and the four go to the sleep-out to wash 
up. They have a meal together, then Father and elder brother leave. 
Campbell learns that after Boy Campbell is settled and he learns more 
songs, that he is to live next to the University and near Tom. It is a happy 
homecoming. 
The next dialogue finds everyone at Tom's cottage seated around the 
dining room table. It has been arranged for Boy Campbell to stay with 
Tom and River Man's daughter. Campbell tells the others of his recent 
dream 
of the sink hole and the British and French troops. Tom says 
that I may need to go down to investigate the sink hole and 
the French and British soldiers. He says that he hasn't been 
down that part of middle lands for a while and offers to come 
with me. He wants to drop in on Grey Face on the way to 
introduce Boy CampbelL Boy Campbell is excited and wants 
to come. Sturn and Col offer to go with us. (15:16) 
Campbell relates another recent dream, after which they share a meal and 
then head off to bed. In the morning, after breakfast, Campbell, Tom, Boy 
Campbell, Sturn and Col head off for the sink hole on the beach. 
In the next dialogue the group arrives at the beach and finds the sink hole. 
13. The parable Is in the Gospel of Luke, Chapterl 5:1 1-32. 
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Campbell notes that it has a "little stune wall around Lhe sinkhole on the 
beach" (16:17). t\lso 
there is a merry little stockade with a kind uf log cabin village 
inside with little houses and chimneys and smoke and 
women and children. It is open so we go in and up to the 
central house. We knock and enter tu find the commander. 
(16;17) 
After introductions, Commander takes them to the sink hole. "The 
sinkhole is about the size of a manhole and yellow slimy stuff seems to be 
in it. We all look down. We ask questions about what's happened but the 
commander says nothing. We ask him to place two men on a full time 
watch" (16:17). The group all goes back to the village for dinner and the 
-:tight. 
At breakfast the next morning Campbell tells of his dream, and then the 
group discusses the need for earthworks at the sink hole. They decide to 
get the engineer and to go to the sink hole to talk it over. 
In the next dialogue Campbell talks with the group about the sink hole. 
Boy Campbell suggests that Campbell sings to the hole as he did for him, 
but Campbell responds: "I guess I'm a bit uneasy about singing because I 
don't know how to sing except to a person" (18:18). Boy Campbell suggests 
that they ask the sink hole to become a person, and, after deliberations, 
this they do. Campbell speaks for the group. 
We are here to call on you sinkhole. We ask you to assume 
human form so that we may be helped and perhaps that you 
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mily be helped. We wait for you. 
(Therc seems to arise a yellow large misty shilpe from the 
hole. In it ilre visions of crocodile jaws snilpping. The 
sin!.' !>tole seems like a boil or a pimple or cyst full of pus. 
There is a shabby old man next to the sinkhole inside the 
wall.) (lll:19) 
The old man identifies himself ilS Under, as he hils to do with thilt which 
is under the surface. He is the spook who ilppeared in the ghost cottage 
earlier on. As Under talks to the boy, Campbell notes that his appearance 
has already begun "to change and look more golden- more like Gandulf" 
(18:19). Introductions are made all around, then they go up to 
Commander's log house to talk things over. 
In the next brief dialogue the engineer comes to Commander's house and 
they all sit around to discuss the sinkhole. Boy Campbell still wants 
someone to sing to the hole. Campbell agrees and they all return to the 
sinkhole. 
In the next encounter Campbell begins by raising Boy Campbell's idea 
again. 
Boy Campbell wants us to sing to the sea. I have also been 
thinking that I would like to consider using holistic or 
natural energy systems engineering to solve the sinkhole 
problem. What do you think engineer? 
Engineer: I am interested in this but I have not had any 
experience. 
Campbell: We need help here. Should we sing now? Has 
anyone experience or knowledge or insights about a natural, 
holistic, ecologically suitable way to link the sinkhole to the 
ocean? I would value hearing your comment. 
Under: I have knowledge and experience. I know the songs. 
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But I would like to know one thing before I share this with 
you. That is - are you serious Campbell? You talk about 
natural, holistic, ecologically sustainable ways but arc you 
seriously willing to change your personal ways? How 
important is it for you to dean and link the sinkhole to the 
ocean in a sustainable way? Arc you serious in changing 
your habitual patterns of thought and action? Are your [sic] 
serious in changing your goals and vision? Are you willing 
to commit yourself to this way? Is this just a fad? If I am to 
teach you and the boy from the depths of my bci.ng I need to 
know this. I am serious- are you? {20:20) 
Campbell acknowledges the issue raised by Under and decides to take time 
to think it through. Before concluding this dialogue, Campbell places this 
task in the context of the demands of his outer life. They then return to 
the Commander's house; Campbell is excited about the ideas. 
Before the next dialogue Campbell records in the text six dreams. In the 
dialogue Campbell decides to ask Col and Sturn what they think of 
Under's challenge. They commit to the process whatever the cost, since 
they have experienced healing through this work. In approaching Tom, 
Campbell observes: "I need the healing, both psychologica: and physical, 
that could come from here. I'm sure that Under's song could heal me of 
some septic wound in my psyche. I do want to be serious" (22:23). In his 
response Tom begins on a different subject. 
Campbeli, you call me Tom and I have a!lowed you to call 
me that. Tht> others have taken the name too. Now you 
should call me Keeper. I am the Keeper of the Old Fnrest -
which includes your body. You can think of me as Tolkein's 
Tom Bombadil but I am more than a character in a story. 
(22,23) 
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Keeper then pledges his support to thu project, as much a~ he'd like to get 
back to the forest. There next follows a dream and a reflection on it. 
In the next dialogue Campbell talks to Boy Campbell about the challenge 
of Under to be serious. Boy Campbell responds with enthusiasm; 
l think that it's great. You'll get more serious and Under will 
leach us the songs of the sea and of the under lands just as 
Tom showed you the songs to heal the parts of the body in 
the Old Forrest !sic!. I want to learn. I want to be a healer and 
a keeper and to know the songs of the sea and land and sky. 
(23,25) 
Boy Campbell tries to ease Campbell's anxiety about his commitments in 
the outer world by offering to be the learner in the inner place of the 
middle lands. He sees them as a working team. Campbell is pleased with 
this, then indicates that he feels Under's challenge has to do with his outer 
life as welt. "I have a sense that Under is calling me to be serious about 
this journey in another way also. I think he wants me to be serious about 
learning the songs and using them in the outer world to contribute and 
serve and heal others" (23:25). 
In his next dialogue Campbell seeks the opinions of Commander and 
Engineer. Both are supportive of the challenge in the interests of seeing 
how this problem of the sinkhole can be resolved. Campbell then talks 
again with Under and commits himself to continue to be serious about 
this endeavour knowing that such a serious commitment may well 
change or reshape aspects of his outer journey. There follows another 
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interval with dreams. 
In the next dialogue, number twenty-six, Campbell meets with cver;one at 
Co.nmander's house around the table. Some speak up and support his 
serious intent, and then Campbell says, "I have decided to committ /~ic] 
myself to the level of seriousness that Under indicates is necessary" {26:31 ). 
All agree to meet in two hours at the sinkhole for the singing. 
As they all gather at the sink hole Campbell leads a prayer, and then 
Under speaks: "I will sing. Tom can join in with what he can. Boy 
Campbell- listen carefully and learn and remember. Be aware that as the 
sinkhole changes I will change with it. I do not know what will be the 
result. It is my sacrifice" (27:34). Under "looks to the sinkhole and then 
to the ocean" (28:34), and then begins to sing. 
Ya ya ya ya ya ya ya ya ya ya .......... . 
Heal-ing oh heal-ing, heal-ing oh oh heal-ing ............ .. 
0~-ity oh oh clar-~ty _yyyy ................ . 
Rain- mg oh oh ram-mg .................... . 
Flow-ing oh oh flow-ing ................................. . 
Crystal clear oh oh crystal-dear ...................... . 
Thoughts of water flowing. raining, water flmving ................ . 
It begirm to rain and I envisage flowing water under the 
ground moving in ecosystems. The dirty, puss coloured, 
putrid smelly sinkhole begins to clear in the rain and then 
becomes crystal clear water. I see that it is artificial with 
concrete-bag circular construction. I look down and see a 
skeleton at the bottom. It is then empty of water. I go down 
the bagged concrete walls and pick up the skeleton. It has a 
skull and dagger phantom type silver ring. I take the 
skeleton over my shoulder and up and lay in {sic} down on 
~e sand. We take the skeleton and ring up to the village 
graveyard and create a proper grave and have a proper burial 
service. Under is now silvt!r in colour and looks august with 
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none of the old man shabbiness. (27:34) 
The group decides that the well is dangerous and needs to be filled in. 
Before that Campbell checks the well again and finds a pocket knife which 
he gives to Boy Campbell. "Before tile soldiers start filling the hole in we 
gather around and pray for the situation and for the people who created 
the hole and the person who died" (27:34). 
The group goes back to Commander's house. Plans are made to return to 
the forest and to Keeper's house. Under decides to come along and they 
leave the next morning. They arrive there and are greeted by River Man's 
Daughter and the two daughters. After a wash and a meal they bed down 
again in the sleepout. Campbell drifts into a delightful sleep listening to 
the sounds of the forest. 
In a final dialogue Campbell returns to the grave of the skeleton with 
Jesus. He asks who it was and is told it was his father, and that he need 
not know this part of his story. Campbell asks: "Do I need to learn 
anything more form [sic] this? Jesus: It is enough for now. All will be 
well in good time" (29:35). Campbell returns to Keeper's cottage in the 
forest. 
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Figure 7. Diagram map following dialogue 8, page 11. 
Depiction - Campbell 
This depiction is drawn from taped interviews with Campbell concerning 
his active imagination experience. We met for three conversations, each 
about one hour long. 
In the first conversation Campbell described his actual process of doing the 
"Tom Bombadil" series of active imagination dialogues. He did this work 
during the time he was working on his PhD. Usually he engaged in the 
dialogues late in the evening. At first he wrote them out, but then he 
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transferred the material to computer and then typed the dialogues into the 
computer. He prepared for the dialogues by sitting on the floor in a semi-
lotus position. Usually he would breathe deeply for a few moments and 
sometimes he began with a prayer. At other times he slipped quite easily 
into the process. Overall he found it easy to enter the experience. The 
actual time spent in the dialogues varied from about twenty to forty 
minutes. To end the experience, often he offered a short prayer, packed 
away the computer and sometimes did a few simple exercises. He noted 
that he rarely went back over the materiaL 
In his reflection on his experience, Campbell recognised that he fe!t 
ambivalent. After the second taping he used the expression of "being of 
two mind&." As we talked we focussed mainly on his experiences in the 
series summarised above. At the time of the interviews this material was 
three years old. Campbell indicated that he has recently had active 
imagination experiences that differ markedly in quality and style from 
those first experiences. The satisfaction with these recent experiences has 
},~d Campbell to question the earlier ones to some degree. The earlier 
experiences now seem more forced. He experienced himself as "quite 
jumpy, forcing the issue, at times intellectually shaping the direction of 
the sequence" (tape 1:1). He sees that he was "definitely not relaxed" (tape 
1:1). more task oriented, frenetic, and forcing characters to keep it going. 
In his present experience he is more at ease and relaxed. 
I don't want to force it or create a story out of my own energy 
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or intellect, just see what happens, and if nothing happens 
it's fine ... just be there· making time to be in that inner world 
... spend lived time there rather than just rushing in trying to 
get something and rushing out (tape 1:1). 
Also, Campbell found the series style of active imagination less intense 
than doing a one off imaginal dialogue immediately after a dream. When 
he had an intense or scary dream, Campbell would often do an active 
imagination dialogue with the central character to bring things to a 
resolution. Usually these would be more intense, emotional experiences 
than the Tom Bombadilseries, and this issue of emotional intensity s~ms 
to contribute to Campbell'~ ambivalent feelings about the series material. 
In the third interview, Campbell struck on the notion of cycles. "I think 
there's cycles for me. During this time I took it very seriously. I did a lot 
of inner work and that was an important part of my life. Now it's not so 
important. It was vital and central to me when doing it'' (tape 3:1). We 
tal\ed about cycles, rhythms like the tides of the sea, and times for 
a~similation of insights. This led Campbell on to reflect further on this 
ambivalence. "And I find that sometimes when I'm in that process I react 
against it, at least my conscious mind does" (tape 3:1). Campbell went on 
to reflect on an ornery side of himself. "It could just be an ornery part of 
myself. You see, I could be thinking that George is trying to prove that 
active imagination is like religious experience; I'll blow him up, I'm gonna 
white ant his jolly thing" (tap2 3:1). This ornery part "somehow reacts 
against ideas of people" (tape 3:1). In a more general way Campbell 
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realised that this response also would be influenced by the rational bias of 
our culture. Sometimes it is difficult to give credence to such imaginal 
work, even if it is one's own. 
In spite of this general ambivalence toward the material, Campbell 
identified several positive qualities of the active imagination experience. I 
have grouped these under two headings: 1) it was a challenging 
experience and 2) it was a transformative process. 
Campbell has been challenged in several ways by the active imagination 
experience. First, he felt challenged to be committed to the series process. 
He was challenged to stick with something for a while rather than to jump 
from thing to thing. In one instance he referred to this as settling down to 
an inner work (tape 1:1). The discipline of doing a series was a challenge 
as he didn't want always to go back to the material. He talks of learning to 
become steady in a process. 
To, as it were, stop jumping from scene to scene, or person to 
person, or .. and to just to try to concentrate on the journey, 
the details of the journey with Sturn and Col, and to try to get 
to know them better, as it were, then the boy along there .. to 
settle into it (tape 2:1). 
Along with this challenge of commitment was that of being serious about 
the work. He referred to the challenge of Grey Face in dialogue 4:5-6, about 
being serious in order to learn some of the songs. The challenge of 
commitment also became important when he signed Boy Campbell out of 
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the hospital. He was "making a commitment to do something for the boy 
which would 11ffect my outer life" (Tape 1:2). 
Campbell felt challenged to engage images that were frightening. He felt 
quite confronted by the image of Boy Campbell when he first emerged 
through the dream. This was "quite emotional, this has a pull, an 
emotion on me, scary, I was weeping, crying at one point, quite a number 
of points following the dream" (tape 2:1). !-lis first response to Hoy 
Campbell included "shock and repulsion ... fear; I felt afraid. I then got to 
know him and that was overcoming some of that" (tape 3:1). He was also 
frightened, in dialogue 2:4, by the creepy spook and witchy wife who 
appeared in a cottage like Tom's. A general sense of anxiety about the 
process led Campbell in the dialogues to seek guidance from the Christ 
figure. He speaks of Christ as 
a steadying and calming figure of grace and constancy that I 
read in the gospels ... trying to make that come into the story, 
like I'd say a little prayt>r ~is this okay? ... It was reassuring, a 
checking with something and there's a calmness that comes 
about {tape 2:1). 
Part of the challenge for Campbell has been to see himself more deeply as 
part of a larger life. While he sees a certain forced and intellectual attitude 
in the active imagination series, he also affinr ~ ~h:1t the story took on a 
life of its own in which he then, as ego consciousness, participated. It is 
being part of a story that rolls along of its own accord, 
bringing up material out of the dynamic of the story as it rolls 
along. So the figures, the past, the events, actually create a 
story which rolls along and I am part of that ... I'm entering 
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another way in which I live ... I'm not above it, I am part of 
that story, my ego's part of that story. I've created a story, but 
then become part of it. The story I've made up has its own 
dynamic now, and so I'm not alone (tape 1:2). 
This very dynamic challenges the attitude of forcing or controlling the 
story. Campbell is challenged to wait on the process. "The story[ ... ] when 
the initial characters are made, forms a life of its own because the 
char;1cters are there, and how they relate goes on and you don't know 
what's going to happen. So you are waiting" (tape 2:2). Throughout the 
process of these dialogues Campbell recognises that he was challenged 
substantially by the experience. 
The second general characteristic is that this is, for Campbell, a 
transfonnative process. In an initial response as to how this process has 
changed his life, Campbell identifies four ways. The first has to do with a 
shift in his understanding of the nature of his Christian faith. "My 
Christian faith has become far less literalist, more open to understanding 
major themes and key elements of my Christian faith in terms of the 
power of, the power of things other than the intellect" (tape 1:2). The 
second has to do with the unconscious. "I guess I've understood the 
power more - the power? - the importance, the difference of a strong view 
of those elements we don't know - which I guess some people call the 
unconscious- about us, how powerful that is" (tape 1:2). 
Thirdly, he recognises that he views humanity differently. "So my 
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understanding of a model of man, a model of the human being, a model 
of being human, has changed. However, I still operated from the old 
model, it's a very slow process" (tape 1:2). At another point he reflects 
further on this point. 
There's the whole idea that thcre'fl something much deeper 
that comes up in stories and daydreams and imaginations 
and active imaginations, that can communicate with me, that 
I didn't know was there. It comes up with unusual things, 
and that I can understand that and relate that to my life" (tape 
2:1). 
The fourth change affect:: his understanding of commitment to growth. 
"It is a long term commitment to nature, commitment to the earth, 
commitment to your body in a different way than just fixing it up. It's 
sinking into the reality of the fact that I have a body, and it's not there just 
to be fixed up. It's got its own message, it has its own story to tell" (tape 
1:2). 
In addition this dialogic process has changed the way Campbell sees 
himself. It has resulted in a "broadening of the boundaries of the self" 
(tape 2:1). This he sees as the "major one" of the changes (tape 2:1). In 
another comment he remarks that his understanding of who he is has 
changed a lot, and that "it was the dream that made it change" (tape 2:2). 
At another point he observes that "obviously I changed enormously," but 
related this more to actions he has taken rather than to how he interacts 
with himself (tape 1:2), In response to this comment I offer him the 
image of a hearty mob within and he finds that an acceptable way to 
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imagine the inner characters. He notes that his sense of having "a lot of 
aspects of myself" is getting stronger and that this is "a definite change, 
and it's a definite change for the better" (tape 1:2). One notion about this 
new sense of self that he values is "the idea that at different phases or 
stages of your life you can actually move over and choose to live out of 
one side of your life than another, but knowing that you can move back" 
(tape 2:1). 
Another transformative quality has to do with the notion of becoming 
more steady. In reference to the process, Campbell observes that the series 
form of active imagination has "a steadiness about it, it steadies the whole 
process of listening to our dreams, puts it into a more long term 
perspective, calms you down a bit" (tape 2:2). He also uses this word 
several times to identify a quality in himself that is emerging in 
distinction to his jumping from thing to thing. 
How do I feel different? I guess I'm more steady for the long 
run, for the whole process of the human journey. I can 
appreciate that in mid-life you have your ups and downs, you 
have your urges and changes, but that will go on and 
different things happen. So there is a sort of resting in the 
continuity of life (tape 2:1). 
Concerning the notion of resl he goes on to observe that he is 
more rested in that I will be helped at crucial points, as it 
were, that things will arise, whether they're dreams, or things 
will happen, and it's connected to God, of course, but it's the 
way of viewing God. God will work through a dream, 
through something that will happen ... so there's a vehicle as 
it were. I always thought God could do other things through 
other people, and, of course, guide me. But this is a specific 
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way that you experience something that is different from 
myself, I now know about, so I'm more comfortable (tape 2:1 ). 
Another aspect of this transformative process, has to do with a growing 
sense of inner security. Campbell asserts that "I feel less insecure around 
people I would have been insecure around before, a bit less" (tape 1:1). 
In addition to the changes within himself, Campbell also notes changes in 
the way he lives his outer life. He remarks that he undertook these 
dialogues in the Tom Bombadil series when he was in a time of real crisis. 
It was a groping time for direction with his thesis, in his family and 
marriage. Campbell notes that his wife and children began to share their 
dreams openly in the home and that he began to share with others in his 
Anglican Church congregation. At home he observes that the family 
seems more able to share feelings and the imaginal side of life. At another 
time he noted that this led to "new dimensions in our sharing" (tape 2:1). 
In reference to his thesis Campbell makes the following comments. 
When I was finishing my thesis, writing it up, this whole 
way of thinking got me to change my whole writing style and 
scope and became the core of the thesis, a post-modernist 
writing style, a heuristic writing style looking for essence and 
depth. [ ... ] The entire structure of my thesis was changed 
through this whole process ... a dialogical process. I guess 
you'd have to say that the dialogical process of the inner 
dialogue became the prototype for the whole dialogical 
writing style of the thesis (tape 2:1). 
Campbell goes on to remark that this experience "led me into an unusual 
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arena of academia" (tape 2:1). 
While Campbell felt ambivalent about his experiences in the Tom 
Bombadil series of active imagination dialogues, it is clear that the 
experiences have had a substantial impact on him. Specifically, these 
interviews reveal the variety of ways in which he found them both 
challenging and transformative. 
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Summary and depiction - Helen 
Introduction 
There are ten dreams and thirteen active imagination dialogues in Helen's 
material. Most of the dialogues follow a specific dream. There are also 
two paintings, one large work of some of the characters in the dialogues, 
and a small work that serves as the menu cover to dialogue six. A poem 
is also included with dialogue two. The material covers a time of twenty 
months; there are forty-nine pages of text and most of it is handwritten. 
The characters are listed here; I have capitalised only those names that 
appear capitalised in the original texts. The page numbers indicate the 
page on which each character first appears. In addition to Helen, the 
characters include: 
the Gardener, p. 3 
the English choir boy, p. 5 
the criminal, p. 11 
father, p. 13 
E., p. 15 
James, p. 16 
Hobo,p.18 
Fear,p.24 
child/little girl, p. 29 
old lady I grandma, p. 32 
W., p. 34 
dark child/son/Sunp. 34 
Shaman woman/ Orenda, p. 39 
the people of the psyche listed in both dialogues three, ppgs 10-12, and 
tWelve, ppgs. 42-45. 
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As l indicated in chapter two, these dialogues took place in ]-Jelen's inner 
work nine to eight years before this research project. In this text the 
parenthetical references are to the pages in the original materiaL 
Summary - Helen 
The first dialogue is a brief exchange with a Gardener. The starting point 
is a dream in which the Gardener saves some special bulbs for Helen to 
plant "when the semester started" (p.3). In the dialogue Helen 
acknowledges that she has met the gardener before and that he seems "to 
be looking after my welfare" (p. 4). She also asks for help in learning the 
best time to plant the bulbs, which she identifies as "potentials" {p. 4). The 
Gardener responds with some guidance and concludes saying, "Once you 
have planted them they need feeding from the unconscious. You will 
take care of that I am sure" {p. 4). Helen thanks him for "your concern and 
your cherishing" {p. 4). 
The second dialogue springs from a dream about an English choir boy. In 
the dream were three boobook owls, and their presence led Helen back to a 
poem known years before. It is by Gwen Harwood, entitled, 'Barn Owl,' 
from the larger piece, Father and Child. Helen provided the poem with 
the dialogue materiaL For her the important line in the poem is, "end 
what you have begun" (p. 7). 
The· dialOgue begins with Helen greeting the choir boy. She asks him to 
171 
. ; .. 
--... ·. 
"tell me about yourself and how you came to be here" (p. 8). The boy tells 
her that he came because she conjured him up. "I am part of you and 
have been with you unrecognised for years" (p. 8). She identifies him a~ a 
very spirited person and asks how she might "get in touch more with this 
spiritual side of myself" (p. B). '11te boy tells her to wait, listen and learn to 
hear what is being said. "When you have heard - respond, care, and 
follow what seems to be right for you" (p. 8). Helen indicates that she 
would like to call on the boy, to talk more often and seek his "opinion 
about a lot of things" (p. 8). The boy asserts that this 
attitude is perhaps your greatest problem at the moment. 
You are searching as if you had lost something - but it has 
never been lost. Believe me you have so much potential - so 
much of the spirit in you- what you need is an outlet for that 
spirit. Listen carefully and it will find you - I promise" (p. 8). 
Helen then asks what she must do to be of use to the world, and the boy 
responds that she is of use "by being -by working as you do" (p. 9). Helen 
admits to being "a little over awed" by the conversation (p. 9). She then 
asks the boy to stay and help her 
listen and understand and work at whatever it is the spirit 
calls me to. I feel a tremendous love for you, it is a quite 
remarkable feeling. It is as if you are opening my heart 
chakra right up. You are, indeed, the spirit. I thank you. It is 
you who can help me to create - you who can help me to 
write. I ask you with open heart and with love - please help 
me to put the story together. You who are part of it- you 
who are so much part of me (p. 9). 
The boy coniirms that he will help. Helen concludes: "I don't know what 
is happening, but something is. Good night'' (p. 9). 
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The third dialogue is with a criminal who appeared in a dream; I Ielen 
spent most of the dream holding him down. Once loose, in the dream, he 
runs away. The dialogue begins with Helen calling out to him to come 
back so they can talk and get to know one another. She acknowledges her 
need to know him. She asks "why are you in my dream and why am I 
trying so hard to keep you down - I don't understand what this is all 
about" (p. 11). The criminal identifies himself as "the part that has worked 
so long for recognition - tried to gain recognitinn just for being myself" (p. 
11). Helen is surprised that he is masculine and not feminine. He 
explains that he represents a part of the masculine that has been 
completely ignored, "never been made conscious" (p. 11). She asks why 
she has worked so hard to keep him down and hidden and he explains 
that he "has as much energy and verve" as the animus she sees displayed 
in two women friends, and this terrifies her. Helen clarifies that it isn't 
the animus that is the problem, but their inappropriate expression of it. 
She asserts "I would love to be able to use that energy and have an &nimus 
like that help me to explore and write and do many other things. Would 
you be prepared to do that for me" (p. 11)? Helen and Uw criminal come 
to an agreem~nt and she then introduces him to other members of the 
psyche. 
May I introduce you to the Father, to W. and to the deep 
mascuJine. It is great to feel that we can accept a brother and 
one who has been hidden so long but can now be 
acknowledged. Now I would like to introduce you to the 
Mother, the child, the new feminine who has an unusual 
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quality a!Jout her, may I introduce you to the Most Senior 
Analyst. I'm sure you will get on wei! (p. 12). 
At Helen's invitation, the others welcome the criminal. 
The fourth active imagination is the continuation of a dream in which 
Helen's father comes home, and "for the first time I saw some of lhe story 
through his eyes" (p. 13). It is his birthday and after the others have given 
him their presents, Helen gives her father a present from her. In her 
remarks on presenting the gift she acknowledges that she wants him to 
stay. 
Now all I know is that I hear you, I see you and I understand 
and love you, and want you to stay. It seems to me as if I 
have to start the story all over again. You are both the rascal 
and bishop and so am I. I have hurt and so have you. I have 
loved and so have you, I have risked and so have you. Most 
of all I have deserted my family for the pearl of great price 
and so have you. 
Somehow it seems important that you dared to live, dared to 
risk your life and to plunge into the unknown [ ... ] Don't gr 
away because I love you and I need to write about you (p. 13). 
The next dialogue follows after a long and complex dream that centres 
around a yacht that belongs to Helen's sister, E. In trying to retrieve the 
yacht from where she has beached it after it went adrift, Helen becomes 
involved with others on a picnic. It is a frustrating and involved 
experience. Helen completes the dream action i\S the dialogue begins. She 
returns to a man to whom she has given her car key:> and asks for them. 
She has decid.ed to drive herself to the river bank and try to get the 
·bC:~ched yacht to sail again so that she can return it to her sister. The man 
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is James from a seminary, and he accompanies h{'r. She first asks for food 
as she was never fed by the others. James offers her food and then they go 
to the yacht and float it. They sail successfully to the other shore where 
her sister greets them and is grateful for Helen's efforts. The sister, E., 
then drives Helen back to her car and James back to the seminary. Helen 
proposes that sometime James might come sailing with them and he 
indicates that he'd like to do that. 
In the next active imagination experience, Helen tal!G with a Hobo who 
hands her a menu i.n a restaurant. "The menu has on the front cover the 
motif of a large tree with many white birds" (p. 18). Helen has actually 
painted this motif as a menu cover to this dialogue. When asked why he 
offered a menu, the Hobo responds that he is offering her food, "qualities 
of food spiritual food but abundance of life and love also" (p. 19). He 
continues to explain food in terms of the tree on the menu. The food is 
for her growth, and helps her grow like a tree grows. She asks about the 
roots, which remind her of the shadow. The Hobo talks of the necessity of 
shade and how it helps us appreciate the light. He then goes on to talk 
about the wholesomeness of the foorl on a menu such as this. Helen asks 
about the white birds. "They are creatures of love, of life and intuition. 
They are the very essence of the spirit of li.fe. They come together to 
celebrate the feast which has been prepared for you. In my house are 
many mansions" (p. 20). After another comment on the birds, the Hobo 
talks about the shape of the tree. Helen has pointed out that it is "shaped 
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!ike an hour glass" (p. 21). It is to remind her of time and the growth that 
will continue to take place. Helen asks if there are other meanings and the 
Hobo plays with the word menu. 
The wnrds ME/NU M..f and ):ill!· That is the two of us in 
harmony - the two of us integrated. The pure and the soiled -
the light and the dark. The sky and shade. When you have 
truly understood this truly experienced this you wiH know. 
It also means MEN U. Men and )::Q!!_. Your relationship with 
men will change - because you will become more related to 
the man in you. (p. 21 ). 
The Hobo also encourages Helen to be more experienced in her tastes and 
to be willing to try everything that is offered to her. 
Helen then asks about the newspaper cuttings and the Hobo focuses on the 
notion of truth. He asks, "What is the truth for you? The truth for me is 
something that I relate to as intuitively right. Something to which I can 
say 'Yes - Right - I know.' I don't always believe what I read in the 
new11p:1.per" (p. 22). The hobo goes on to talk about her truth. "For your 
full growth and spreading you must constantly check your truth - make 
sure that you are Jiving your truth and not somebody else's" (p. 22). At the 
end the Hobo asserts "You are the instrument of process" (p. 22). 1-Ielen 
responds: 
Lord make me an instrument of your grace. Let me play fine 
music on my instrument. Let me stay well tuned to myself, 
to others individually as their needs arise. Help me to cope 
with my own needs well and allow others freedom to cope 
with theirs ~ and help if and when genuinely needed. Help 
me to know how to put myself in another's place but not to 
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usurp another's right to experience. Help my instrument 
play in harmony with others staying well in tunc. (p. 23). 
In the course of the next imaginal dialogue, Helen mentions the dream 
that has led to this conversation, but it is not provided with the text. The 
dialogue is with Fear, and is in two parts over two days. Helen begins by 
asking Fear to identify itself. She wonders why she is reluctant to take on 
a responsibility that is suggested from within. She !cams in the response 
that this Fe~r is "like a shadow which has hung over you for most of your 
life" (p. 24). Fear identifies some of its sources and asserts that, early on, 
Helen took tCl apologising for herself and seeing herself as victim. The 
safe way was to fail. He then catalogues a short history of how some of her 
fears afiected her life, including those around her first born son, her self 
development, and the relationships between her husband and her sons. 
Hel"n understands all this, but questions why she still carries "this feeling 
of inadequacy around with me" (p. 25). Fear responds by making a 
distinction between intellectual and intelligent people. As they discuss 
this difference, Helen admits that she has been hurt in the past by 
intellectual people who are out of touch with their eros, their feelings, and 
she tends to conned the two qualities. Beyond this she realises as they 
continue that she is simply anxious about the daunting responsibility of 
other peoples' souls. Helen affirms that she ha:: a strong faith and that this 
"is what kept me going in all those situations" ( p. 26). At the end of the 
first part, Fear encourages her to trust. "You have a strong faith and faith 
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has brought you through so far. I promise that help is always there when 
you need it. Love casteth out all fear -fear ff!!! be transfonned" (p, 26). 
In the second part Helen and Fear continue the discussion. Helen 
recognises that she has good skills for dealing with people, but also points 
out that she lacks the usual, formal qualifications for working with people. 
The lack of a piece of paper, "puts me in ;; position of risk all the time" (p. 
27). This is an assault on her confidence along with all the other 
experiences in her history. Fear continues to be affirming, using the 
example of her parenting and the quality of her unusual wisdom. While 
she accepts these truths, there is still the issue of outside validation of her 
skills. "So somehow this seems to be a battle between the collective and 
the individual. If I give myself enough recognition for what I am good at 
then others will also recognise me and doors will naturally open" (p. 28). 
Fear affirms this and adds that it is "a case of believing in yourself and 
believing in God who will take you in the right direction if you continue 
to listen to the inner voice" (p. 28). 
Helen expresses her perception that those who are licensed professionals 
seem almost to have the license to make mistakes, but that she does not. 
Fear responds by telling her not to expect perfection of herself. Fear 
concludes "I do believe that an inner commitment to your O\\'ll Soul and 
to God while you continue your inner work is the most creative way you 
can help your clients or any who come to you for whatever reason" (p. 28). 
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The eighth active imagination dialogue is with "a very pale, wan child" (p. 
29). She is standing behind a curtain on a stage area. When Helen asks 
her about herself, the child tells her that she is 
that pale haunted child who all her life has wanted to be 
given some recognition for some of the things she was good 
at. Nearly always people found fault. There were some 
things that I was quite good at but I've always pushed against 
a tide of disapprovaL I wasn't allowed to shine out too much 
at school (p. 29). 
Helen remembers the torture of the school years, which the girl sees as the 
cause of her present shyness. Helen also imagines that she is angry and 
the girl readily agrees. "Yes. I am angry. I feel as if I have never been 
allowed to reach my full potential because I have always been made to 
wait in the wings but have never been actually allowed on stage" (p. 29). 
The child recalls some of the remarks made to her: '"Look you have made 
an error', or 'My dear girl,' or 'Not good enough,' or 'You stupid, stupid 
girl"' {p. 30)! 
Helen asks the girl if she is prepared to risk going on the stage now. She 
says that she is if Helen will back her up by being her friend, lhe one who 
believes in her. Helen affirms that she is willing to be that friend, 
because you are part of me that I can r2ally understand and 
relate to. J realize that for years and years you have 
swallowed insults, snubs and even some quite creative ideas 
because others were not prepared to see the creativity which 
you had hidden away (p. 30). 
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Following a comment about difference and prejudice, Helen rcaffinns her 
support and the child expresses her gratitude. 
The next dialogue follows a dream in which "a frail and neglected old lady 
in a nursing home" (p. 31) is welcomed home by her family. Helen begins 
with Ute child again, but then the old lady is included. The child calls her 
'grandma' and tells her "I can feel a great new surge of creativity in the 
psyche since you have returned" (p. 31). The grandma is happy to be 
home and adds that she feels that "I am right in the centre of a very holy 
place" (p. 31). The child reports that the confidence of the old lady has 
already helped her in her interactions with the outside world. 
Dialogue number ten follows a dreaiT'. in which appears a "delightful little 
dark child who seems to be my son" (p. 34). W. goes to get him from the 
house where he is staying with friends or neighbours "who speak another 
language" (p. 34). W. bring~ him to Helen. In the dialogue Helen talks to 
W. and the boy whom she calls "Sun" instead of son. She thanks W. for 
getting the boy, but then asks him about}, '"'f and the boy. W. repli~s 
that he is "here to help you to communicate between the out side world 
and that world which is deeply unconscious" (p. 36). 
W. then describes the boy. 
He is an ancient part who has been in the unconscious for 
millennia ~ he has sacred insight, insights and contacts with 
the earth spirits and spirit kingdoms which you have never 
180 
•. 
·"· .. 
dreamt of. He is you, he belongs to you but he also belongs to 
your dark neighbours w'lo speak another language and look 
at the world with the insight of a so-called 'primitive' which 
in many ways has an ancient wisdom which has been lost 
through our many years of 'civilization.' Through this dark 
child these people can get you in touch with the spirit of this 
wild wise harsh land. Their instincts are wiser than any 
complicated technology we might employ (p. 36). 
Helen asks if the boy speaks her language and W. affirms that he does. 
She then addresses the boy, admitting that she feels "almost shy to talk" (p. 
37), and asks him about him~elf. He responds that hf' comes 
from that part of you from which you have often turned 
away - the places of the red soil, the open desert, the tal! trees 
- the places of isolation and heat. The places of the lovely 
water-hole. Places where the distance shimmers and the 
noises are of birds and the song of the earth and the trees, the 
cicadas, and the haunted sound of a distant crow, a parrot O!' a 
lorikeet (p. 37). 
Helen wonders if she can understand all this and the child tells her that 
she can. She adds that she believes this to be a journey with the clui.:l that 
will also include music and alchemy. W. refers to it as an alchemical 
journey. The boy tells Helen that they can meet at a water-hole whenever 
she wants to s~e them. W. affirms, in response to her concern, that they 
will only move at the pace that she sets in this learning adventure. The 
child adds, "We have many things to uncover for you that unless you 
come with us and allow us to lead you to you will miss in this journey" 
(p.38). 
The eleventh dialogue results from a dream of a woman who was staying 
161 
.. ,. ' . .'·-
}---· 
in the house where Helen was also staying. The woman made 
"magnificent portraits in a kind of coloured sand of the person who was 
celebrating the birthday" (p. 39). Helen notes that these portraits were of 
sands the "c~:~lours of the desert - red earth yellow brown & white -
colours bright" (p. 39). The woman had the ability in her portraits to catch 
the presence of the person. 
In the dialogue Helen comments on this ability to catch the "essence of the 
person in those bright sands" (p. 40). She then asks the woman how she 
was brought to these paintings. The woman, named Orenda, replies: 
These paintings have come to me across the sands of time 
and yet they are timele-~s. They are images of the time!P.ss 
woman. The woman with whom you are becommg 
increasingly in touch. You glimpsed these numinous 
portraits because you are being led in a completely new 
direction. You are coming closer and closer to your primitive 
self while becoming more and more refined. [ ... ] This is 
indeed a paradox but it is the result of the coming together of 
your sophisticated and your primitive selves. These portraits 
are the result of an alchemical process - the third which 
comes from the original idea and its opposite. These portraits 
are a celebration of a new birth - a whole new way of 
exploring the world. (p. 40) 
Helen asserts that now that she is conscious of a totally new direction to 
take, she will watch for signs and asks Orenda to come back with insights 
for the new way. Helen expresses her gratitude "for sharing your thoughts 
with me" (p. 41). 
The next dialogue is a long narrative in which Helen introduces Drenda to 
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the others in the psyche. She welcomes Drenda to her new home. The 
house is new and bigger "to cope with this infusion of the new energy" (p. 
43). "The home is set in rock, it is in fact part of the landscape. There are 
trees growing on the roof, but the area inside is huge and there is room for 
you as well as the others" (p. 42). It is in this dialogue that [Jrenda gives 
Helen her name and comments that "I have lived for millennia. In one 
sense you have known me since you were born" (p. 42). 
The introductions begin with W. and Sun, and Man and Woman "who 
have given me the key to this house" (p. 43). Helen introduces the men 
frrst. These include deep earth man, the clergyman and the bishop, ocker, 
the Hobo, the lover, the lawyer, my father, Billie and his friend Atman, a 
young "shining white child" (p. 44). She realises, through these 
introductions, that Billie and Atman are the light side of W. and Sun. 
Helen then introduces the women. These include the deep cave woman, 
The Mother and my mother, the young woman who is learning all the 
time, the little girl, the sensual woman and the Most Senior Anal.vst. 
Helen concludes this experience by asking the men and women to inform 
and relate to each other and to take into account the shadow. She then 
announces a celebratory feast with dancing to follow. 
The last dialogue results from a dream in which Helen is with a tribe and 
W. is off on a hunt with other men. The dream centres on the 
homecomL'lg of the men. The time away may have been a male 
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initiation, perhaps even W's. initiatiun. The dialogue is between W. and 
Helen and is at the waterhole in the night. Each has come becau~c of some 
thinking and reflecting that needs to be done. Hdcn admits "and a lot of it 
has to do with you" (p. 47). The two then discuss the change in their 
relationship. This is due to the growth toward independent manhood by 
W. and because Helen has learned to separate herself more completely 
from the mother function. Helen affirms, "I have grown a great deal:.ince 
my 'Smother Mother' days" (p. 48). They agree to an honest relationship 
which will include the freedom to assert when each needs time alone. 
Both also affirm that they feel at home in this tribe. Helen reflects, "II is as 
if it has opened up a whole new area for me" (p. 49). W. gives Helen a kiss 
and leaves, affirming that they will talk again tomorrow. 
Depiction - Helen 
This depiction is based on Helen's dialogues, the taped interviews 
concerning her experience, and her final, brief, typewritten reflection on 
her experience. We met for two one-hour long taping sessions. 
Helen began by describing the actual process of her active imagination 
work. She said that she sat in a bean bag chair and tried to be very 
comfortable so that she could remain still for the time. She would "often 
ask ... for God to be with me ... it's like a prayer ... I guess you'd call it a 
prayer ... I just get myself into a very relaxed situation ... into a really 
meditative state" (tape 1:1). Helen sees the settling down process as an 
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opening up. "In the process I really get out of my head and into my body ... 
into the soul space" (tape 1:1). Helen records the dialogue on a pad of 
paper. Sometimes she uses two pens, ''<!specially with the child" (tape 1:1 ). 
The right hand is for the adult, the left hand is for the child, "who writes 
very slowly" (tape 1 :1). 
The agenda for these dialogues emerged primarily from her dream life. 
The exception she mentioned was the dialogue with Fear. The dialogues 
were easy to do, and the experiences were anywhere from ten minutes to 
one hour in length. In talking about ending these experiences, Helen 
stressed the importance of honouring the images. In re-reading her 
material she realised 
how much I honoured those images, how ... very sacred they 
felt to me, how ... yes, how much they needed to be honoured 
for having visited me, and that does feci very important, to 
end it with ... not just quickly, but to give thanks. 1 ... ] I would 
sit quietly for a while to honour, if you will, the experience ... 
let it work in me ... the honouring is also for that soul part of 
me (tape 1:1). 
While Helen found it difficult to talk about her experience, her reflections 
group around three essential qualities. They are: 1) change, 2) learning, 
and 3) the sacred. In terms of the first quality, change, the overall impact is 
summarised by Helen's reaction on re-reading her own material in 
preparation for our interviews. As indicated, this material is nine to eight 
years old for Helen. She wondered: "Who is this poor little bugger? I 
don't know her anymore (laughing). Yes, that's me then, but I feel so 
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different now, even in that short time" (tape 1:1). Helen continued later: 
I suppose it's a little bit like going back to a family situation 
that you've known very, very well in the past, that you know 
is still in you in some sense, but then you know that you've 
grown from and probably grown out of in some sense (tape 
1:1). 
Certain of the specific images Helen associates with change. The dream of 
the choir boy, the poem about the barn owl, and the associated inner work 
(2:5-9) "totally changed my life" (tape 1:1 ). The encounter with the dark 
child, named Sun, was an experience that changed Helen enormously. "In 
a sense there's part of me that's a lot more earthed" (tape 1:2). Her 
reflections on the encounter with the Hobo also signalled change for 
Helen; "he was wonderful; I enjoyed him" (tape 1:2). In two separate 
instances Helen remarks that she "moved to Fremantle to find my Hobo" 
(tape 1:2). It was his influence that helped her to realise that "it's okay to 
admit you're not perfect, it's okay ... to let all that shadow stuff come up, 
and face it" (tape 2:1). 
In reflecting on the dialogue experiences, Helen describes how she has 
changed. 
The whole process of learning about dreams ... but also 
learning to use the figures from the dreams ... I think it has 
taken me from being a fairly immature and reasonably 
superficial young woman [ ... ] and it has just helped the 
maturity and ... but it's not even that ... because this isn't ... 
these aren't just one-off experiences, these are a way of living 
(tape 2:1). 
Helen continues: "it has deepened my life and it has made my 
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relationships with people authentic" (tape 2:1). Further on she adds: "I 
generally know more about myself. I generally know more about most 
aspects of myself, the good, the bad, the indifferent ... I tend to be just very 
straight fonvard in my relationships with people" {tape 2:1). 
Helen comments that this process has changed her persona, and has 
actually made it difficult for her to relate easily to people who "are where I 
was" (tape 2:1). The persona for her used to hide her hurt and pain, now it 
tends to mediate her personality differently in a variety of circumstances. 
"So the process changes the function and nature of the persona and gives 
you versatility" (tape 2:1). 
In terms of change, Helen asserts that this inner work process has a 
physical dimension as well. In one instance she talked about a sensation 
of her heart chakra opening right up as she talked with the choir boy (2:9; 
tape 1:2). In another, she comments on the sensation of light: "it has to do 
with the sort of light that one sees in the old mural paintings" (tape 1:2). 
Yet another has to do with a sensation of "sharpness" that she experienced 
in the dialogue with fear (tape 1:2). "I don't think[ ... ] it wasn't easy to do, 
and yet the way it changed ... it's almost as if something had happened 
here (points to the centre of her chest) and opened up in a different way" 
(tape 1:2). 
Helen extends her experience further, affirming that active imagination 
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changes us physically, "even the way we meet people, even the way we 
stand, even the way we are with people ... the way we move, walk, 
approach people ... present ourselves" (tape 2:1). It affects our sense of 
presence. Helen is reminded of someone's phrase "loving presence," 
which describes what she is affirming in terms of change. 
The second quality, learning, is implied in all Helen's remarks about 
change. Early in the discussions she refers to the experiences as times of 
"great learning" that took her "deep inside, into yourself" (tape 1:2). "I 
learned a lot &om them, there's no doubt about that, that I was amazed at 
what came up, and how specific it was" (tape 1:2). She comments as well 
that as a result of the dream-active imagination experiences, she was 
opened up "to a different consciousness" (tape 1:2). Later she remarks: 
"With each one of these the process grows ... I think so does 
consciousness" (tape 1:2). 
Another aspect of the learning was to learn to take a risk and trust the 
process. 
One of the things I've learned out of doing active 
imagination and dream work is to take a leap of faith [ ... } to 
actually trust enough to go over the edge and know that 
something will ... that God, if you will, will be there [ ... ] 
trusting enough to take a risk - facing the criminal was a bit 
like that (tape 1:2), 
This aspect of the learning also underscored the ethical imperative present 
in the process for Helen. Concerning the criminal, she admits that she 
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"didn't want him back, but I know that this was something that if I didn't 
face it [ ... ] I had to do it" (tape 1:2). 
A quality of the learning that Helen affirms on several occasions is that of 
surprise. Variously she talks of her amazement and astonishml!nt, 
"especially when one of the figures comes out with something 
unexpected" (tape 1:2). Another aspect of the astonishment comes "from 
just ... the actual being able to contact and feel the reality of these figures" 
(tape 1:2). This element of the unexpected contributes to a kind of awe that 
is part of Helen's overa11 experience. 
Early in the interviews, when Helen describes her actual process, she 
comments: 
I'm usually surprised how easily it comes ... I'm also amazed 
sometimes at some of the answers ... my head's not doing this 
... I'm often quite aghast at the answers that come. But I 
know I just write ... but I could never have got them from my 
head. The aha! is so strong (tape 1:1). 
The third quality is a serue of the sacred. Helen offers as a framework for 
her remarks an insight into her childhood and an experience from her 
younger adult years. Helen's childhood was somewhat solitary since her 
siblings were quite a bit older than she. She looks back and reflects that, as 
a child, "I lived in a pod of luminescence" (tape 2:1). In her younger adult 
years, in her marriage, Helen had a still born child, during the delivery of 
which she also had a near-death experience. Her family and doctors did 
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not respond to the experience in the slightest. "Nobody wanted to hear 
about it, the doctor didn't want to hear, my husband didn't want to hear 
[ ... ]so I just buried it in the unconscious" (tape 2:2). The experience came 
back to her some years later. She was wailing at the counter of a book 
store and on it saw the book, Life after Life, by Dr. Moody. She began 
leafing through it and realised that she had had the kind of near-death 
experience recounted in the book. An old family friend verified her 
experience, having heard of it from Helen herself at the time it happened. 
This perception of her own childhood, and her near-death experience, 
form the context for Helen's .>ense of the sacred in her inner work. 
In reflecting on the essential qualities of the dream~active imagination 
experiences, Helen includes "a deep connection to the divine" (tape 1:2). 
She talks of Jung's famous BBC interview in his elder years wherein he 
was asked if he believed in God and responded that he did not believe, he 
knew. 
That's how it is for me .. .I know ... and I can't actually say I 
know because I've been to church, or nrcessarily because I've 
walked in the woods, or because I've been to various places, 
although that can be part of it. But this is one way that I can 
be met [ ... ] it's trite to call it conversing with God, because 
each one of these characters is still part of me, and I'm aware 
of that, but there's a holy element to this, which I find 
extremely difficult to put into words (tape 1:2). 
In another instance she talks of the sacred elemrnt in the experiences. In 
regard to the individual characters, Helen explains that "each [ ... ] in their 
own way seem to have an element of that numinosity I spoke of. They 
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don't always start off feeling that way." (tape 1:2). In speaking of the 
overall experience, Helen describes it as having "a skin of light around it" 
(tape 1:2). In another place she talks of the "sacred space within" (tape 2;1), 
that envelops and contains, like a wombic container. In her final 
reflection Helen indicates that she sometimes wonders whether she does 
the experience or it does her. 
and I think the answer is 'both'. By this I mean that while I 
am working with active imagination I am working in that 
mandorla which is the overlap of two equal circles, one 
which is the conscious world and one which is the 
unconscious, and somehow there is genuine co-operation in 
this slate which in some sense brings about a new dimension 
which feels like the sacred space (reflection p. l ). 
Frequently she remarks that this 1s "such difficult stuff to talk about" (tape 
1:2). 
In the framework of her previous near-death experience, Helen sees 
hersell in relation to others as a conduit for that energy. "The word 
conduit actually ... is one that is important" (tape 2:1). The previous 
religious experience is like a light source into which Helen can tap now. 
"'n a sense what happens to me when I go in is that I ... it's as if I bring that 
light source in with me and then in a sense am able to bring somethlng 
out with it for clients" (tape 2:1). 
In addition to the three essential elements of change, learning, and the 
sacred, there are two other points to mention in depicting Helen's 
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experiences. The first involves the sense of the reality of these charilctcrs 
and the experience. For Helen they are deeply rral, though in a different 
way than outside things are real. 1\s mentioned earlier, she felt such 
astonislunent in being able to "feel the reality of these figures" (tape 1:2). 
In her final reflection she writes: "both active imagination and what I 
have described as religious experience are as real as my day to day life and 
have influenced and continue to influence this day to day life 
tremendously" (reflection, p. 1). Once again she found this difficult to 
articulate, but a meaningful point to make. 
The second is that this overall experience of inner work has had out~r, 
social consequences. In addition to the points made about the effect on the 
body and the way we live in our bodie,, some difficulty in relating to 
people who are part of her earlier life, and the contribution to her work 
with clients, Helen also found that these experiences affected her general 
and family relationships. She affirms that her relationships have 
improved because of the whole process of analysis and this inner work. 
fn speaking of her family she notes, "they recognise the change in you [ ... J 
they themselves appreciate how much I've changed" (tape 2:1). 
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Summary and depiction - Tim 
Introduction 
The Tim material is a seril's of thirty active imagination dialogues and 
several associated reflections. There are thirty-three entries in the series. 
The material is comprised of one hundred and five handwritten pages. 
These dialogues were experienced over a three month period. As stated 
earlier, at the time of Tim's participation in this research project, the 
material was six years old. In the material there are thirteen characters, 
including Tim. They are listed here and the numerical reference after 
each name indicates the dialogue and page reference for their first 
appearance. 
Jesus, most regularly referred to as Guide/G (1:1) 
Knight, also Sir Anger (2:3) 
Shadow (6:12) 
Mr. Can't-Get-it-Right/Nlr. Put-me-Down/PMD (8:16) 
Castle Steward/Lord Doubt (10:26) 
Controller of the Whirlpool/CW (12:32) 
Mr. Believe-everything-you-hear (16:45) 
Mrs. Appease-Please/ AP (16:45) 
Shadowy Figure/Professor Higginbotham/Manipulator/M (18:56) 
Mr. Outward Show (24:80) 
Girl from dream (26:86) 
Small male figure on the cliff {29:96) 
Summary - Tim 
In the· midst of a painful experience, in their first session, Tim's therapist 
suggested that he attempt to "visualise the pain I felt. I saw a large 
concrete:lined. pit filled with fiery red" (introductory notes provided by 
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Tim). Tim begins his active imagination experiences by returning to the 
imase of the pit. The first two experiences are narratives which set the 
scene and begin the journey. He decides to look into the pit and he asks 
"Jesus to be my comp;mion" (1:1). 1'im turns to look and the "next thing I 
knew I was falling with my companion & almost immediately enter a 
tunnel - still slipping & going downward" (1:1). They continue going 
down for a time, more than once passing through a red slow. "I know the 
red is pain/ hurt but I pass through that with feeling - the journey is past 
that & not for it" (1:1). Tim interprets the process as "passing down 
through memories[ ... ]- the cool tunnel show[s] where things were ok or 
have been healed red spots show areas still tender" (1 :1 ). 
They come to a "huge underground cave like chamber" (1:1), and end up 
on a beach/ sandbar on which Tim finds a tube sticking out of the floor. 
He senses "that that is whl're I have to go next" (1:1). As he starts to enter 
the tube he sees 'that it is red inside & very steep & I am afraid & resist all 
attempts to put me inside" (1:2). Tim goes blank & then feels himself "on 
the journey downward" (1:2). He stops the exercise, but later reflects on 
his resistance and the tenseness of his body. In his reflection he hears a 
"deeply felt and long drawn out noooooooo" (1:2). Yet later he returns 
again to ask his companion why he pushed him into the tube. "He replied 
I had asked him to guide me & be with me & this was the way I needed to 
go. I was reminded of the Garden of Gethsemane" (1:2). Tim allows 
himself to be put into the tube, but resists several times along the way 
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down. 
then go headlong into an area where I have to squeeze 
through with my head- it opens but it is still quite hard work 
initially & I get through & my body becomes absolutely 
tensed up in resistance so I am shaking with it. I stop & gel 
up to break it (the situation) somewhat shattered by the depth 
on the response and resistance to go on (1 :2). 
He performs a ritual dance to honour this initial experience. 
In the second experience Tim goes back to the original incident. He asks 
what the feeling was and gets in touch with anger. He is then in a tunnel 
walking along toward a light "which is always just around the corner" 
(2:3). They come out into a large area open to the sky. As they walk "there 
is an explosion and a black volcano blows its top off sending chunks of 
debris everywhere - some must hit me because I can feel the blast but 
doesn't damage/hurt me" (2:3). 
A bubble appears out of the ground as it breaks open. The bubble bursts 
and Tim enters it, because "I know I am supposed to" (2:3). He soon finds 
himself "walking next to small volcanoes which have a kind of leathery 
skin to them & they are erupting - some mainly hot air but some are 
violent with debris exploding out" (2:3). Another bubble appears from 
within the grotuld and bursts open. "A knight comes out in full armour 
& drawn sword he doesn't say anything but looks as if he is looking for a 
fight/ quest" (2:3). 
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Things blur for a while then Tim finds himself in a car speeding "very fast 
on a road with no lights" (2:3). It is an exciting experience which involves 
crossing a bridge and moving through an Australian countryside scene. 
The car is airborne then comes to a river "which I knew to be significant 
[ ... }with many islands in it" (2:4). 
In the third experience Tim returns to the scene where the knight first 
appears. Tim calls out to him and they have their first conversation. The 
knight is at first reluctant even to speak with Tim. He responds to Tim's 
inquiry: "Why should I have anything to do with you - you have ignored 
me these forty years. When I tried to attract your attention you have 
ignored me & wallowed in your self pity" (3:5). 
co. ues: 
T. I acknowledge my fault I had no understanding 
K. Go away can't you see I am busy 
Their , .. ' hange 
T. I will not go until you tell me who you are & what your 
role is - how can I treat you as you should be treated unless 
you give me understanding 
K. I don't believe you are truly serious 
T. I am- I am recording our conversation so that I will not 
forget it 
K That makes a change! 
T. I am not usually this persistent- I really do want to know 
who you are & what your role is 
K. I don't tell just anybody, let alone those who have treated 
me as enemies (3:6). 
As they continue, the knight reveals that he has come only because he was 
summoned, and that "I had to cut my way out to meet you" (3:6). When 
Tim indicates that he must end and go "back to the real world" (3:6), the 
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knight is furious. When Tim asks if he is angry, he responds: 
Yes. that is what I am & you have not allowed me to work as 
I ne('d to work. I am totally frustrated by these bounds you 
have put on me - all these restrictions no wonder you are 
such a wimp - you restrain me when you ought to be with 
me in the fight & then let me go when you should remind 
me of my knightly honour. You piss me off- NOW when 
you summon me you pester me with all these questions & 
just as I am ready to answer you say you must go (3:7)! 
Tim ends acknowledging that he has much to sort out. "Thank you Sir 
Anger I will come & meet with you again" (3:7). 
The next entry is a reflection on Sir Anger's accusation that Tim has "been 
wallowing in self pity all these years" (4:8). The following dialogue begins 
with Tim contacting Sir Anger again only to discover that he needs "to 
unlock the key [lock! I cannot come on my own without causing damage" 
(5:10). The knight tells him that he'll have to fipj the key and the warder, 
"you know who he is - He holds the key" (5:10). Tim bids Sir Anger 
farewell and turns to Christ, the guide, for help. Tim asks Christ to lead 
him. 
G. Are you sure you want to go? the road is hard and 
dangerous 
T. I know I need to go, that this is the way I must go. l know 
I can't go in my own strength - I will fail that way. I know 
that if you will be my guide then even if I walk in the valley 
of the shadow of death I need fear no evil you will 
comfort/ strengthen me - I know with you as guide and 
strengthener all evil will be overcome and a new creation 
will come into being. But please don't ever leave me. 
G. Come, let us be on our way (5:10). 
Again they are at the original pit opening. Guide tells Tim to let go and 
jump. He does and they fall down a vertical mine shaft. They land and 
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walk along a passage and eventually, out into a "bright sunlight (but 
underground)" (5:11). In the distance, in the hills they sec a dty and castle 
on top of a hill. "It is like a fairy talc" (5:11). They stop to rest, and will go 
no further this day. Tim reflects o., his fear of meeting one he calls 
Manipulator who is a snake. 
In the next dialogue Tim encounters "a big shadow coming over us- as if a 
huge person with hands on hips. It is between us and the dty on the hill" 
(6:12). The shadow identifies itself as "warden of this land - no one may 
enter it without my permission. I have not heard you ask me. Who do 
you think you are entering here. What are you doing here" (6:12). The 
shadow goes on to indicate that he knows Christ the Guide and resents the 
presence of both of them. Tim identifies this shadow as "shadow of 
manipulator - and you look fearful. Nevertheless I have put my trust in 
my guide - if I have to move into your land & encounter you face to face 
because that is where he leads me that is where I intend to go" (6:12). 
As Tim asks about where they next are to go, he becomes aware of hvo 
options, a shorter and longer route, each with obstacles. Tim chooses the 
"low direct route [ ... ] I sense I am being told that it is shorter in distance but 
not in time - the length of the journey is still considerable - I must take the 
mpe;- treat each person/ obstacle with equal respect giving them the time 
so thafl may learn the lesson most fully" (6:13). Having chosen this path 
Tim realises that, in confronting the shadow, he has done the day's work 
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and that he has progressed along the path. l-Ie notices the two paths run 
dose for a while, then diverge and seem finally to go in opposite 
directions. 
The next entry is a reflection on the choice of the path. Tim realises that 
he actually has "three choices - left - right - stop whole process - & am 
being confronted with whether I will do this properly" (7:15). Tim then 
writes out a contract in which he commits to the left path and to 
encounter anyone he meets thoroughly and to the satisfaction of his 
guide. The contract ends, "I pray that God may give & continue to give me 
the strength to follow this thru until it is thoroughly finished" (7:15). He 
contracts further to record the travel and conversations. 
In the dialogue following the writing of the contract, and on the same day, 
Tim receives affirmation from his guide for the contract. He has a 
headache that began during the contract writing exercises and he addresses 
it. "Who is it in me that presents me with this headache. I ask that you 
show yourself, reveal your name to me and tell me what it is you do" 
(8:16). A dialogue ensues with one who is finally named Mr. Put-me-
down. He is critical and dismissive of Tim's efforts and focuses on his 
previous good resolutions and intentions that did not get fulfilled. Tim 
defends himself with equal examples of completed goals and then lookll 
more in detail at a list of "put me downs." His reflections lead him to 
affirm the voice of the Guide saying that this is a good contract. "This is a 
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new beginning. the old is past the new has come" (8:20). Tim ends a5king 
his guide to "lead me on in your time" (8:20). 
The next entry again is a short reflection in which Tim focuses on his 
reluctance or resistance. He is reminded of the experience of having to get 
into the pipe at the very beginning. Again he commits to moving on in 
this journey. "I set aside these anticipatory fears of failure. Mr. Put-me-
down, I unhook your power over me. Mr. Put-me-down deflates & sinks 
away from me. I feel peaceful & relax & nearly go to sleep" (9:21). 
After an initial reflection, the next dialogue begins with Tim soaring 
above the road with Guide. He wonders how he will ever meet th~ 
necessary people up above, but Guide tells him to be trusting. 
Soon "we fly above a black castle with several rings of battlements - roofs 
are coppery green [ ... I It is on a cliff - we see the sheerness of the cliff from 
close up it is very high. I ask · Is this where Sir Knight is imprisoned" 
(10:22). Guide answers that he is not, but that Tim will meet the next 
person here. They land on the road and enter the castle. He is then 
confronted with a loud thundering voice asking who he is. Tim and the 
voice spe;ak. The voice identifies the castle as the castle of gloom, built on 
the cliffs of despair, with gates of hopelessness which "traps you inside" 
(10<24). 
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Tim expresses his fear and concern to Guide who assures him that he has 
the key to get out of the castle, "but you will only know its !sic]the key 
when you make usc of it" (10:24). Tim realises that the issues arc gl<Jom, 
despair and hopelessness and he reflects on the presence of these in his 
life. Having done this he realises that the darkness of the castle is falling 
away. 
I am outside the castle which is bathed in sunshine with light 
stone walls. An army marches out- in black- I sense they are 
vacating the premises. The castle is not called castle gloom 
anymore, the cliffs are the heights of trust, the gate is hope 
(10:25). 
Tim rea1ises that "resolution of grief is the key" (10:26). 
As Tim contemplates the exit of the army and wonders if he is to take 
possession, the castle steward comes out. He is doubt, or self doubt. Tim 
acknowledges his long possession of the castle and affinns they may meet 
again in "another context" (10:26). The steward "looks- vengefully- and 
passes out silent" (10:26). Time ends this dia1ogue reflecting on what it all 
might mean. 
The next encounter is very brief. Tim feels discomfort and Guide simply 
responds, "ask it" (11:28). 
Dialogue twelve continues the issue. Guide asserts "that person you 
questioned has been waiting to speak, listen" (12:29). Tim attends to tile 
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one waiting to speak. "After looking round I am aware of a large mass of 
water A whirlpool forms in it & after a time & against my will I am 
drawn into the whirlpool • long thin & deep - we go down a tunnel 
rushing with the water gushing around" (12:29). Along the way Tim tries 
to resist but is continually swept along. 1-Jc falls "down a deep chasm with 
very turbulent water beneath. There the water level seems to recede & I 
find myself on a series of shelves in the rock just above the water" (12:30). 
After Tim records this, the voice speaks in answer to his question. "You 
asked to see me • for that you had to come to me" (12:30). To see the 
speaker, Tim has, again, to jump into the water with Guide. He comes to 
the bottom and turns round as instructed by the voice. "I sec a rock shelter 
with chains coming out of the walls and someone striving against them. I 
can't see the person but I see the place where she is striving against the 
chains -1 know the person is female" (12:31-32). 
Tim asks about the water and learns through following her instructions 
that "this turbulent water is my tears" (12:32). He returns to the woman 
and asks "who then are you & who put you where you are" (12:32). She 
identifies herself as "the Controller of the Whirlpool" (12:32), and she 
asserts that she has been chained up for allowing him to cry when others 
thought it inappropriate. Tim is "dumbfounded" (12:32). The lwo discuss 
Tim's experience with crying and controlling his tears. She offers to 
control the expression of tears for him and he fears trusting that. "If I let 
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you have control! wont [e;icJ be able to control my tears at all- my strong 
feelings will run rampant. I'll be in a bigger mess" (12:34). 
Tim turns to Guide for advice and they recall a particular incident. Tim 
then realises that, according to the terms of his contract, "We stay here 
until she is released & restored to her rightful place, don't we" (12:36). He 
re-affirms the dangerous nature of Uris journey. Here the danger lies in 
coming to trust" (12:36). 
Tim then comes to realise that Controller of the Whirlpool actually has to 
do with his entire feeling life and not just his tears. She affirms this: "Yes. 
T am as necessary to you as you are to me [ ... ] we are partners in this 
process" (12:36-37). Tim releases her from the chains and affirms her as 
"Controller of the Whirlpool, I abdicate from my usurped authority" 
(12:37). He then asks Guide for help in this new relationship. "We 1 come 
back to the castle- outside the gate where this started" (12:37). 
When he comes again to the encounter, Tim wonders if he's not "building 
up things that have to be finished - there is more work with Sir Anger, 
with the castle & with my new companion - our new companion on the 
}ourney" (13:38). Guide reminds him that not all will be finished, it is a 
life-long process. The focus then turns to his relationship with Controller 
of the Whirlpool and their willingness to trust each other. Both are 
hesitant. Tiin says to her: "I feel I need to forgive you as well as ask your 
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forgiveness - I do forgive you please forgive me" (13:38). Tim further 
proposes an agreemenl for the relationship, but Controller of the 
Whirlpool is silent. He makes hi!i commitment nevertheless, and 
honours her reluct,mce at the same time. As he concludes this visit, Tim 
decides to plan~ "something in my garden as a token of our new 
relationship" (13:39). 
Tim meets Guide at the castle gates and they focus on the book Tim was 
reading and his resprmses to the material. [Why am I afraid to Love? 
John Powell] Tim recites pre-natal, infancy and early childhood 
experiences that might have affected him. In reference to having taken 
control of the whirlpool himself, he explores one of these image 
memories with Guide. Nothing is resolved before he ends the encounter. 
On the same day Tim returns and dialogues with Guide and Controller of 
the Whirlpool to gain more understanding into the image he has 
remembered. He realises in all this that there was a time, very early on, 
when she, not he, controlled the whirlpool. 
Again they meet outside the castle. Tim is distressed by a mental 
conversation he is having involving "conflict/potential conflict" (16:44). 
In talking with Guide he identifies conflicts of expectations, and then, on 
Guide's recommendation, addresses the feelings directly. "Who in me 
~ea me feel like this, who are you, what is it you want" (16:44). Two 
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people respond together who identify themselves as "Mr. Believe-
everything-you-hear" and "Mrs. Appease-please!' They admit freely to 
having made things difficult for Tim. When he responds that they have 
made things difficult, they respond· 
Distress he calls it! What a laugh We've made you cry with 
frustration, we've made you sick with apprehension, we've 
hurt you in every way we could think of & then some. 
You've played along so nicely- we can lead you by the nose 
wherever we like- and you can't stop us" (16:46)1! 
Tim is silent and realises that this might be the best response. It reminds 
him of Jesus' response to his tormentors. He recognises that to respond 
with retaliation is to get hooked in. They taunt and he remains silent. 
"As I look at them I see they are full of hooks - like burrs - no wonder they 
stick so fast when you let them get dose" (16:46). Tim realises that a 
response to Mr Believe-everything-you-hear reqvires discernment in what 
is heard. As they continue to threaten he decides to work this issue by 
making lists to assist him in discemment.14 Guide affirms this approach. 
Guide pushes him to decide what to do with these two. He reviews some 
of his actions thus far. 
I confronted the nhadow, I unhooked Mr. Put me down & he 
deflated, I conLronted Lord Doubt with the other side of the 
story I unchained Controller of the WhirlpooL! have 
wondered what she & I could do together here- a pair against 
a pair. I have wondered if these two don't have a good side. 
Believe everything you hear could have something to do 
with trust & discernment of true & false. Appease please 
could have something to do with restitution of wrong" 
(16,48). 
14. The subject of discernment is taken up in chapter five. 
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Tim affirms that these two could be useful "if properly directed or properly 
channelled" (16:48). He ilsks Guide ilnd Controller of the Whirlpool to 
help him with this. 
The next dialogue continut>s with concern for Mr. Belicve·everything-
you-hear and Mrs. Appease-please. Tim's not sure he's got a clear 
understanding of what could be their good sides. He then sees an image of 
a large scorpion. Guide uses the im<~ge to talk about the toxic effects of 
these two. In sorting out what to do, Guide tells Tim to review what he 
presently knows of them. He affirms that he can't please everyone and 
that discernment is essential to deciding what to accept or reject. She 
asserts: ''listen to me - I put you in touch with what is going on through 
your feelings" (17:51). Here too, Tim will need to practice discernment of 
his feeling reactions. At the end Tim looks around for the two. "I look 
around expecting to see them standing there - I am sure they were before. 
I see the cliff & they are down at the bottom & and sea washes in over 
them. I sense they are covered rather than killed. They are very small" 
(1752). 
As he begins the next dialogue, Tim recounts some fantasy experiences 
that involve thoughts about Mr. Believe-everything-you-hear and Mrs. 
Appease-please, He is pleased to see the issues closer to consciousness. He 
also affirms how small they have become. Guide is pleased with all this. 
:T.im admits to a certain reluctance to continue on, as things on the outside 
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are better, but he commits again to finishing the journey. 'l'hl' three then 
travel again "at breaknl'ck spcl.'d along a square tunnel" (18:54). Tlw 
journey is varied, one part of it is like being in the London Tube in an 
open air carriage. Eventually they come to a station and gel out onto a 
platform. Here Tim is to meet the next person. He enters into dialogue 
with Tim and asks him to come to meet him without his companions. 
Tim refuses on their advice. The encounter ends as Tim must attend to 
the outside world. The other lvill stay as "I have no choice" (18:57). 
In the next dialogue Tim picks up where he ended. He continues to ask 
the figure to come fonvard, but he delays in several ways. Finally the 
three :nove fonvard toward him in a line. "We come to a pillar & I put 
my arms round on both sides & catch hold of a very thin shadowy figure. 
There is a struggle & guide and C/W help me to pin him down" (19:60}. 
While holding him gently Tim asks his name but gets no response. The 
exchanges turn to how this one created problems for Tim. Tim persists in 
wanting his name and specific instances of his influence. Finally the 
figure reveals that he is Professor Higginbotham. Tim does not believe 
him, and indicates that they will meet again and hopes he will be "more 
co-operative" (19:62). 
As dialogue twenty begins Tim is back at the station. He is a bit churned 
up and says to Guide: "I am aware of a long anger in me which is part 
frustration_ &'part being incensed at injustice. I have been snappy & 
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impatient with this person and outside too & it started yesterday when we 
en~·ountered this person" (20:63). C.uidl' commends h1m on becoming 
aware of his feelings and encourages him to look deeper. "What was 
behind the feelings you were talking about when we started" (20:63)? lim 
reflects on these incidents and this leads him to an insight. 
I think I can see something of this person's role- he acts as a 
kind of malicious means of gaining control over others - why 
don't I say it out loud -Manipulator- in another fr,rm, His 
allies have been Lord Doubt, Mr. Put me down, Mr. Believe 
everything you hear, Mrs. Appease please. Between them 
they have a go at others- or if that is not possible they have a 
go at me (20:65). 
A tense exchange then follows between Tim and Manipulator. 
Manipulator pictures Tim as powerless to do anything to stop or control 
him. Tim affirms this once was so 
but is no longer true. I am no longer alone on this journey - I 
am in partner::;hip with C/W & under the protection of my 
guide. The fact that you had to come out to meet us here tells 
me something can be done about il- Your power to hurt can 
be diminished whether that is power to hurt me or C/W & 
me or hurt others through me (20:65). 
Tim suggests that Manipulator, who trades in half truths, "could become a 
persuader of the full truth" (20:66). Manipulator responds: "Bugger off -
that puts me in your power - not you in mine. I am not relinquishing my 
power so easily" (20:66). As the conversation continues, and Tim explores 
the dynamic of manipulation. he realises "with something of a shock that 
I hate him" (20:68). He sees also that this kind of manipulation is behind a 
desire to be hurt to attract pity and love. 
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Finally Tim address Manipulator. "I do not accept that you have power 
over me to rule me" (20:68). Manipulator is dismissive in his response. 
Affirming again that he is not alone, Tim declares again that Manipulator 
has no power over him to rule him. 
M. I'll catch you 
T. you may well try to catch me- but you will not rule over 
me 
I will have the key please 
M. Key- what key 
T. to the knight's prison 
M. I don't have the key I am the key but I am not unlocking 
it for you- no fear. 
T. What made you put him in prison anyway 
M. I didn't- you did- you used me to do it. 
T. So I need to undo the manipulation 
G. Yes. (20:70). 
Guide encourages him for the task to come. They then return to the castle 
gates from the train station "\\ith M held beh'leen us" (20:70). 
The next day Tim makes note of an image that occurs to him of what is 
the goal in this process. He sees himself holding hands with Controller of 
the Whirlpool, Manipu1ator and the Knights, perhaps with Guide in the 
centre, and moving in the same agreed direction "in which there is more 
power than the sum of our individual powers" {20:70). 
After several days Tim returns to the castle. Hl' is feeling somewhat out of 
sorts and spends this visit reflecting on this with Guide. In the next 
encounter this again is the case. Guide and Tim discuss a situation 
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involving Tim's sons and Guide explores it with him from the 
perspective of undoing the manipulation. "This would be one way of 
unravelling or undoing the situ[ation[ where manipulation could come 
into play with me as victim" {22:75). The interchange is helpful and at the 
end he feels "quite a lot better¥ some of the tension has gone" {22:76). 
When Tim comes again he begins by admitting that he cut the last visil 
short to avoid engaging some of the questions about his feelings. As a 
result he only felt better for a time, but again feels tense. Guide affirms his 
actions but turns them to a different agenda, his relationship to 
Manipulator. ''I see we have swapped places. M is now between C/W & 
me who have him by the hands. G is behind M with a hand on his 
shoulder & one on mine. M is quiet, subdued for the moment" {23:77). 
Guide affirms this new arrangement, but encourages Tim to be discerning 
with Manipulator. He also affirms that a new relationship "is starting to 
grow" (23:78). Tim thanks Guide and addresses Manipulator. "I believe 
Guide because of who he is rather then about how I feel about you. My 
offer to be persuader of the whole truth still stands" (23: 78). Manipulator 
responds: "You may have me in your power right now but when he goes 
then things will be different" (23:78). Tim responds by reminding him 
that Guide has a hand on each of their shoulders. This creates a new 
relationship, which, "if you allow it will bring you a new kind of strength 
& a new ability to work wtth us .... " (23:78). He affirms as well that the new 
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way will also bring a new freedom. Manipulator remains silent. 
Tim's next encounter begins with a reflection that leads him to realise "the 
Knight is wrongly named Sir Anger - he is angry because he has been 
imprisoned not honoured & respected & acknowledged as he ought to be. 
I had had my focus on the 'failure' side ot things which had shown up in 
different things" (24:79). 
After thanking Guide for all that is happening, Tim acknowledges the 
tension in his body and recognises that it is someone he hasn't yet 
encountered. Guide agrees with this, but first addresses an outside 
occurrence which they review. It then transpires that the outside event 
actually is an example of the presence of this next person. Tim summons 
him to meet them. 
V. What do you want with me 
T. to find out who you are & what makes you act in me as you do. 
V. Turn round and you \vill see me. 
I turn & see a very dapper individual - almost 
oversmartly dressed with a kind of show-off air" (24:80-81). 
Tim and this man discuss his clothing and the appropriateness of his 
appearance. Tim finds him a bit "too smart" (24:81), and the man is hurt 
by his remark. Tim continues his approach until the man finally 
exclaims: 
I don't like this tone you are adopting with me. It hurts my 
feelings. I want you to like me for the way I look I dressed 
up especially this morning so you could see me look nice - & 
all I get is this shower of abuse (24:82). 
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This brings Tim to the problem: "You are very sensitive to how people 
accept you & your own mouth tells me you put on an outward show to 
please. You go out of your way to make a good impress.iw, ·· (24:83). They 
end on a more friendly note with Tim inviting Mr. Outward Show to 
dress more appropriately and come back next time. 
In the next entry Tim muses with Guide about the way in which Mr. 
Ouhvard Show is manifest in his outside life. He also connects with 
Controller of the Whirlpool concerning a "sore" feeling about all this. He 
is left with the task of checking back in this material for a feeling response 
which he will bring along for the next encounter. 
Tim begins the next dialogue with this same reflection, but then asks 
Controller of the Whirlpool concerning a dream image if she is the girl in 
the dream who is running away. She tells him to ask the girl herseU. Tim 
returns to the dream sequence and calls out to the girl to stop; "please 
don't run away I wont hurt you" (26:86). She stops, but keeps her distance, 
and asks "how do I know" (26:86)? It is clear that this girl doesn't trust 
Tim because he has kept "my cousin chained for years" (26:86). She is 
cousin to Controller of the Whirlpool, and she decides that she will not 
talk alone with Tim. He offers to have Guide and Controller of the 
Whirlpool join them, but they can't because they are guarding 
Manipulator. Tim explains the situation and asks the girl to come to the 
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castle gate to speak. She follows Tim at a distance. Controller of the 
Whirlpool and Tim enter a dialogue about the girl and her feelings. As 
they hold hands she encourages Tim to try to put himself into the girl's 
feelings. He does so and realises how he must have frightened her. He 
then apologises to the girl. "I am sorry l came running after- you & 
frightened you so badly - I acted very thoughtlessly - Please \ ·il! you 
forgive me" (26:90). The girl accepts this but still doesn't want to speak 
with Tim; "It is not yet time" (26:90). Tim accepts this and hopes a time 
will come; then she leaves. Tim and Controller of the Whirlpool 
continue to hold hands. Manipulator is critical, yet he is invited to join 
them. The encounter ends with "all three together with Guide behind 
with his hands on C/W's and my shoulders" (26:90). 
The next dialogue has to do with a relationship on the outside that Tim 
has found taxing. He speaks with Guide and Controller of the Whirlpool 
about it. In the next dialogue Tim continues the discussion. Controller of 
the Whirlpool helps him explore his feelings about previous experiences 
that are similar. He identifies experiences with con-men and bullies and 
then remembers childhood behaviour of his own that is similar. He and 
Guide continue to consider bullying behaviour and Guide again brings 
him back to himself. Tim resists meeting any such one within, ''because I 
am afraid I might despise him" (28:95). Guide encourages him along and 
asks what happens "if you despise part of yourself. 
T. I disregard it, avoid it, push it down, tum my back on it, but it is still 
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there & I still feel it. I suppose it must poison the whole" {28:95). At this 
point Tim decides to leave it until the Jn:xt time, because of things on the 
outside which need to be done. 
When Tim next encounters Guide the first item of business is whether he 
is willing to meet the one he avoided meeting last time. "Yes. It came to 
me strongly [ ... ] that I had to meet everyone you wanted me to meet & 
only move on when the encounter was finished to your satisfaction" 
(29:96). Guide asks him to stop recording and to be quiet. Tim is lvith 
Guide, Controller of the Whirlpool and Manipulator. Together they "float 
off the cliff face" (29:96), and as they do, slightly below the top, "we see a 
small figure coming out of hiding from underneath the overhang & climb 
on top" {29:96). Tim has the impression that he has climbed the entire cliff 
face which is "very high- hundreds if not 1000's of feet" (29:96). Even if he 
had just been hiding underneath in the cliff face, Tim is impressed. "I am 
filled with admiration for the person's climb or that he could stay there-
something I wouldn't even dream of doing. There is a courage & bravery 
there, & a steadfastness which I am awed by" (29:97). 
As they flOat above the scene, they discuss whr:ther Tim will meet him 
now. Tim ihen is astonished to see "the Knight stride out of the castle, 
upright, in armour but with sword sheathed. He goes up to the person 
who .has climbed the cliff, lifts him by the hand from the place where he 
sits resting &. the two embrace" (29:97). The two then enter the castle with 
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their arms around each other's shoulders. He realises "this is someone 
not to despise but to honour" (29:97). 
Tim can't quite understand how this one is related to the one in him who 
has let himself be bullied. Guide nudges his reflection along, and Tim 
realises that he has changed. Guide leaves him to ponder the possibility 
that "you are further than you think" (29:98). Tim is awed by this 
encounter and in the next one begins with the realisation "that this person 
who was bullied is capable of facing & overcoming things tepresented by 
that climb, that height, that ovP.rhang. He has a worth far greater than I 
ever conceived. How did he change" (30:99)? Guide affirms that he's 
always been there "at the centre of your being" (30:99). Tim acknowledges 
this possibility, but admits that it's hard to believe. "I don't feel worthy of 
him. I don't deserve him" (30:99). 
Guide indicate~ that this response is irrelevant. He affirms that the man is 
" the one who has helped you persevere to the end - who has helped you 
with this journey. He has remained hidden but now has allowed you to 
see him" (30:99). Tim is interrupted and ends abruptly. 
The following encounter is largely a reflection on previous experiences. 
Guide plans to take him onwards, but Tim gets caught up in an image of 
trees of various kinds that seem to represent various stages of his life. 
Guide has stem words for him in that Tim appears to be taking control. 
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Tim apologises, they sort it out, and plan the next time to continue on. 
As the next experience begins Tim reflects back to the stem encounter with 
Guide. He realises that his behaviour was influenced by Manipulator, bl!t 
that all is resolved. He is greeted by Guide and Controller of the 
Whirlpool with wann smiles. The four release their hand holding, and 
put their anns round each other i11 the group. Then they share individual 
hugs with each other. They 
sit down on the grass & Guide brings out bread and wine, 
breaks the bread & shares it out to us & we eat The wine is 
passed round by him in a beautiful chalice with scenes on it 
which I can't make out. Then I notice all the others we have 
met have joined us - the shadow, Mr. Put me down, Mr. 
Believe everything you say [hear), & Mrs. Appease please. 
B/E and A/P have only a few hooks on their bodies now. Mr. 
PMD is smaller [ ... ), the girl is there from the forest, 'Mr. 
Outward Show', the Knight & the figure who climbed the 
cliff too. G distributes the bread, I follow tvith the chalice. 
It is all done - from the initial coming together with 
G/C/W/M -in silence- there is no need for words" (32:103). 
Each is satisfied in the meal and a circle dance foilows. Tim then greets 
each one present, holding their hands in his and looking into their eyes. 
There is a sense of deep acceptance. Tim feels at home anywhere in the 
circle. He concludes: "I sense that I am there as one who serves & and am 
reminded of the text let the one who wants to be first among you be the 
.servant of all" (32:103). 
Tim begins the next encounter recalling the meal. He is left with wonder 
at the sharing in the experience. He also experiences pains in his body and 
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works with Guide and Controller of the Whirlpool to identify the cause of 
these. He realises that the pains come from some of the people he has 
encountered. "Some of these people have caused me pain" (33:105). 
Guide encourages him to continue building the relationships with these 
people hr. has met. Tim affirms that he has changed, and that the knight 
has been released. He wonders if the journey is complete. Guide 
responds: "This journey's mission is complete- there is more work to do 
which we will continue[ ... ] if you are willing" (33:105). Tim is willing and 
he acknowledges the value of what has been done and "of the nature & 
necessity & value of inner work. There are some things which involve 
some pain and upheaval in order to bring about healing. Thank you for 
the offer & for all you have done for me on thls journey" (33:105). 
Depiction- Tim 
This depiction of Tim's experience is based on Tim's own material, two, 
one-hour taped interviews, and a final, brief typewritten reflection about 
his experiences. 
For the actual process of the active imagination dialogues, Tim chose to sit 
in the church. He reasoned that there he would stand little chance of 
interruption. From the beginning, "I knew I had to write this down" (tape 
1:1), so.~e fortified himself with paper and several writing instruments. 
At the outset he prayed and asked Jesus to be his guide, because he knew 
"it was the safest way to go~' (tape 1:1). As noted in the summary, the point 
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of origin for these dialogues was an image that emerged in his first therapy 
session, For the first experience he returned to that image. He describes 
that first experience as hard work, and very frightening. He had no idea 
what it would be like. He found recalling it so moving that we stopped 
the tape for a few moments while he experienced his feelings and then 
regained his composure. Going down into the pit was like a journey into 
the bowels of the psyche, "like going down, down, down, down, down" 
(tape 1:1). The first narrative experience was a very physical one which 
Tim actually experienced in his body. He had 
resistance about being put into the other tube, like this 
[stretches out rigid in his chair] completely stretched out, you 
know, like a dog on a leash being pulled along [ ... ]and I was 
physically in that place. There were considerable physical 
things that went on at the same time (tape 1:1). 
Tim notes later that it was "actually easier than I had expected once I got 
into it, that I could see tha~ I was not just making this up ... there is 
actually something going on" (tape 1:1). 
While the first two narratives were experienced first and written down 
afteiWards, the dialogues were written "absolutely simultaneously with 
the experience. I would write something and wait for the voice to reply, as 
it replied I wrote it" (tape 1:1). Tim describes the dialogues as "real 
conversation," in which "things were being said which I was not in 
control of saying" (tape 1:1). Whenever Tim felt he was being controlling 
of the dialogue he would cross out the material in the text. 
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The dialogues were quite varied in length. Most were ten to thirty 
minutes, "but some took up to an hour· like Controller of the Whirlpool" 
(tape 1:1). As noted he did a dialogue almost daily for this series, and 
found this to be an "highly exhausting" process (tape 1:1). 
The contract in dialogue seven was "an important event" (tape 1:1). Tim 
notes that it came out of a school prayer, the prayer of Sir Francis Drake. 
The key image for him is "to continue until we are thoroughly finished" 
(tape 1:1). Once the contract was written, the process of each encounter 
was to start at the altar, read the contract aloud, leave it on the altar, sit 
down, re-read the previous material, then go on fro, 1. there. At the end 
he collected the contract from the altar. He did not end with prayer, and 
notes that he was sharing this material with both his psychotherapist and 
his spiritual director. 
Out of his reflections, three themes emerge that describe the essential 
qualities of Tim's experience. They are 1) change, 2) learning, and 3) depth. 
In his initial reflection, Tim comments, "As I look back through it, I see 
that I've changed, and I think I learnt lessons that I continued to work 
with consciously for some time after it" (tape 1:2). He notes that the 
process more accurately triggered change which then happened over a 
period of time. His initial reaction to re-reading this material was less 
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considered and more spontaneous. It also reveals a sense of having 
changed. He exclaimed: "You berk! What a stupid thing to say"( tape 1:1)! 
Tim observes that he has changed in several ways due to these 
experiences. The first is that he has a greater self awareness, a "much 
better sense of who I am f ... ] there's a long term sense of change of 
awareness of self because of the experiences six years ag(" (tape 1 :2). When 
asked if this was a kind of enlighterunent, he responded, "Oh, absolutely" 
(tape 1 :2)! He notes that he talks to himself differently. "The level of 
passive imagination has dropped off enormously, like hugely" (tape 1:2). 
Tim realises that this was largely self-pity stuff, and asserts that it has 
dropped off "by about 90%" (tape 1:2). He affirms that "a need has been 
met, some process has been put in place to meet a need rather than having 
it syphoned off in passive imagination" (tape 1:2). 
The second area of change is in the way he relates with others. His 
insights and understandings have helped him relate differently to others, 
including his wife and children. Specifically he notes that his experiences 
have affected "How I lead f ... ] it's made me more open to listening" (tape 
In addition the experiences have influenced the way in which Tim relates 
to himself, and the "way I look at things" (tape 2:1). Tim agreed with the 
su~arising statement that the process has deepened and expanded a 
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sense of his self worth. lbis is focussed in how he sees the knight in the 
material. At first he was Sir Anger, and Tim saw him as his anger, but 
then he realised that the knight was angry for Tim because of his low self 
esteem. The knight "has to do with wortltiness and self worth" (tape 2:1). 
Another change for Tim is that he is less moody. This he sees as directly 
the result of doing this inner work. 
The second essential quality is that of learning; the active imagination 
dialogues have been an experience of learning. Primarily, Tim has 
learned to relate to his feelings differently. The character who helped the 
most with this is Controller of the Whirlpool. ''That was an amazing kind 
of encounter ... one that I had quite a lot of resistance to[ ... ] I did not want to 
go" (tape 2:1). Initially there was a relationship of mutual distrust, but he 
had to see her as a companion. 
We actually had to learn to work together, that was part of 
the contract almost on having met her, that we had to learn 
to work together. I had to learn to trust my feelings a bit 
more, and she was actually quite helpful in many ways 
during that time (tape 2:1). 
Earlier he comments on this learning process with the characters. 
To ask who it is is[ ... ] I was going to say a dangerous thing to 
do, yes, actually sometimes a dangerous thing to do, a scary 
thing to do. I don't know who it is in me that's doing this* 
providing me with a headache or feeling really sore in my 
stomach, almost like a knife going up and down here [points 
to this chest/abdomen]. ( ... ] You don't know who you're 
g01ma meet. Some of those people I met, Mrs. Appease 
please, and Mr. Believe everything you hear, I really didn't 
like! They have done me ~damage at school. They are 
sources of~ amounts of pain. (tape 2:1) 
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Another character that has prompted much learning for Tim is 
Manipulator. He has taught Tim "how manipulative I was" (tape 1:2), and 
Tim has continued to dialogue with him up to the present time. He both 
can show Tim when he's being manipulated, and when he is 
manipulating. Recently he has shown Tim his manipulative behaviour 
in a teaching situation. He has also helped Tim to be more defensive in 
protecting his inner life. 
The third aspect of learning has to do with "reading" his own body. Tim 
has learned to pay attention to his body and "to hear in it things he hadn't 
heard before" (tape 1:2). Another learning for Tim came through the 
image of the child/young boy who appears toward the end of the dialogue 
experiences, and who climbs up, or out from under, the cliffs onto the 
land at the castle. Tim realises that this was a person with him from his 
own youth. He is a person of great tenacity, the one who is embraced by 
the knight and welcomed into the castle. While Tim found his feat 
awesome, he also realises that "it's not part of me I wanted to recognise" 
(tape 2:1). He now sees this tenacious one as he who "helped me stick 
with the active imagination process" (tape 2:1). In his final reflection Tim 
acknowledges that this 
image of the small male figUJ"e is much more important to 
me now than it was when I first encountered him. I am 
more and more intrigued by his welcome by the knight and 
want to sit with this. I don't want to analyse it but experience 
it. I may not know what has 'really' gone on until sometime 
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later" (reflection p. 1). 
More generally, the learning experience of the actiw• imagination became 
two way, a kind of dialogue behwen his outer and inner lives. Tim 
perceives that the inner and outer processes feed each other. "Learning 
about social process gives me clues as to how to protect my inner life" 
(tape 1:2). An example of this is the dynamic of triangulation. The inner 
work process has also affected his relationships in his family, and in his 
professional work. 
The third essential quality of these active imagination experiences has to 
do with depth. Tim found the experience "profound. I hadn't realist:-d 
quite how deep it was in many respects until going back over it again - just 
how important it was" (tape 2:1). Tim also describes the experiences as 
life-changing and integrating - "certainly that fitted the bill in all of it" 
(tape2:1). 
Part of the depth aspect of the experience has been dealing with the painful 
side of it. As quoted above, he met characters he didn't like and had to stay 
with the process in spite of that. Tim talks about standing firmly in the 
encounter, living with the pain, knowing relief, and experiencing a deeper 
sense of self worth. He found some of the dialogues a mixture of pain and 
healing, and often things got worse before they got better. "Yes, there is in 
some instances more pain at first" (tape 1:2), but that often lessened over 
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the course of the dialogue and gave way to relief. Usually the relief came 
"almost immediately" (tape 1:2). Tim realised that "standing in the 
encounter is a very important thing to do and I'm realising that it's the 
opposite of what I did as a child. It's a new kind of thing lhat's come to 
me" (tape 1:2). 
Another part of the depth experience was the sense of self acceptance. Tim 
found that "some of it was highly affirming, hugely affirming" (tape 1:1). 
Out of it came acceptance. 
Ah yes, acceptance is definitely ... that I can be ... I can be who I 
am, I don't have to denigrate myself. There are bits of me I 
might not like, but they are part of me, they just must not be 
allowed to controL And there are some others who need to 
be given some extra space (tape 2:1). 
A significant aspect of the quality of depth in these experiences is that, for 
Tim, 
most of the "ai" [active imagination) was religious experience 
as well. Again it's explicit, the guide is Christ and that's 
deliberate, and he takes me in places where I do not 
necessarily want to go[ ... ] and the whole thing is illuminating 
and revealing[ ... ] and I come to a new place of who I am. It's 
like the image of God is being re-formed in me. It's like that, 
I'm not saying that it is that. [It's like] being transformed 
from one degree of glory to another. [ ... ] There's a sense of 
wholeness at the end that isn't there at the beginning, [and I) 
am reconciled to myseU (tape 2:2). 
This reconciliation means that he can relate creatively to aspects of 
himself of whom he was unaware or with whom he was in conflict. 
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These three essential qualities, change, learning and depth, all have 
resulted in growth. This was an "immense time of growth" (tape 1 :2) for 
Tim which has caused a transformation into a deeper, richer and more 
varied sense of self. When reflecting on the contributions of the 
experience hr. asked, "Oh, where hasn't it contributed" (tape 2:1)? In his 
final reflection Tim speaks of the active imagination experience as 
seminal, that is, "it seeds and fertilises my understanding of who I am and 
gives me courage to face the future" (reflection, p. 1). He concludes 
acknowledging that ~h" seeding and fertilising process continues to 
operate. "It is probably one of the most important experiences of my life" 
(reflection, p. 1). 
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Summary and Depiction - Lottie 
Introduction 
The Lottie case material consists of dreams, reflections and active 
imagination narratives; the experiences took place over a seven month 
period. Though much of the imagery overlaps, it divides easily into two 
sections. The first begins with a dream of arriving at a crossroads, and 
ends with a dream of a border crossing. This material is on A4 paper 
without page numbers. The second section follows immediately in time 
and is from a bound journal entitled "Lottie's Journal." The entries are 
without page numbers and often are not dated. The task of this section 
differs from the first, but is .Uso introduced through a dream. 
During the period of time in which Lottie was having the experiences in 
the second section of this material, she began to have another series of 
experiences centred on her shower at home. The shower experiences are 
like a separate "text" of experiences woven in among the other dreams, 
reflections and active imagination narratives. Thematically they relate to 
the other material that was being narrated concurrently, but are quite 
different in terms of structure. 
Lottie's shower becomes the "place" of difficult, terrifying experiences 
related to the death showers in the Nazi concentration camps of World 
War II. These are more embodied experiences, often without dialogue, 
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They are a different form of active imagination, through which Lottie had 
to move very cardully. It was a terrifying time for her. The experiences 
subsided over the time she completed the task of this second section of 
active imagination. Here are three excerpls from the journal which 
illustrate these experiences. 
1. 13 January 
This morning I have a shower and with the previous day's insight face the 
experience of terror. I stand facing the corner and put my hands on the 
walls to steady myself; as the breath comes rapidly and shallow I focus on 
it and suddenly these words come up 'forgive them, for they know not 
what they do.' I breathe deeply into the words and the terror leaves me ~ 
FORGIVE TIIEM, FOR THEY KNOW 
NOT WHAT lHEY DO 
2. Tuesday 
The shower is again a stressful place • it stinks appallingly and the thought 
of rotting human flesh comes into my consciousness. I hear voices. What 
am I experiencing? It is not like hearing the voices and music in Lincoln 
Cathedral, not like the music and chanting at the Mother Temple in Bali, 
for I am not in the place where things happened but only in a setting 
which might connect to something experienced by others. I feel like a 
conduit through which something passes in order to be released. Learning 
to let go! to release the pain, to empty. 
3. Sunday 
In the shower I begin to scream silently. I feel small & helpless. The 
question comes up as to what could I have done to help other people, to 
prevent people from being murdered? Nothing, because I was too small, 
too young, too ignorant. Then I get confronted with the question "and 
what would you have done if you had been an adult?" "I don't know, I 
don't know," I scream in silence, as my eyes bwn with unshed tears. And 
I contemplate the terrible possibility that I might not have done anything. 
"Forgive, forgive, for we know not what we do." 
Following is a list of the main characters of the Lottie material. The 
references indicate the dream or active imagination experience in which 
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they first appear, and the page numbers assigned for this study. 
Lottie 
Parson/ Jesus; dream, p. 1 
Mary/Mother Mary: p. 4 
Joan of Arc: dream, p. 7 
Rosa Luxembourg: dream, p. 7 
Mary Magdalen: dream, p. 7 
Joy /Joyce Inanna: dream, p. 11 
old man: p. 14 
Zeus: p. 15 
Joseph: p. 15 
Bishop Tutu: p. 15 
camel: p. 34 
group of men: p. 35 
lion: p.38 
Hitler: dream, p. 46 
horse: dream, p. 51 
ogre/ giants at party: p. 56 
monks at Haein-sa, p. 73 
The Lottie material consists of all handwritten material. There are 
thirteen dreams, twenty-five active imagination narratives, four visual 
arts pieces, and three "shower" entries chosen from the larger body of 
general reflections in "Lottie's Journal." The photocopied material for this 
study numbers seventy-eight pages. 
As a final comment in the introduction of Lottie's material, I acknowledge 
that Lottie's images include historical persons, both dead and living, and I 
made no attempt to encourage her to change their names. I state above in 
chapter two in the section, "The practice of active imagination," that this is 
a critically important step to take to avoid contamination of the inner 
· image with outer qualities, and of the outer relationship with inner 
concerns. In this instance I did not address the matter for two reasons. 
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First, Lottie did not know personally the living figure, Desmond Tutu, and 
second, because I considered the possibility that the issues being addressed 
in Lottie's work were not solely intra-psychic. Intuitively it seemed 
possible to me that some broader spiritual-social agenda was also being 
addressed. Were her experiences overall, including the "shower 
episodes," addressing the spiritual redemption of social tragedies as well as 
illuminating individual issues? In the light of my experience of Lottie's 
process up to that point, and in light of my own psychological and 
theological perspectives, I was not prepared to rule out this possibility, and 
to treat these images solely as intra-psychic phenomena. After several 
discussions with the supervisor of my private practice, a Jungian Analyst, I 
decided to let the images stand as they emerged, and thereby, to leave 
room for a social as well as an intra-psychic aspect of the experiences. I 
might add that this is the first time in my work with active imagination 
that I have encountered what I term a specific social agenda, in this 
irutance the spiritual redemption of the social tragedies represented by the 
Hitler material and the shower experiences.JS 
15, The notion that social tragedies may be redeemed through spiritual experience 
rests in lhe Christian tradition on the affirmation that, in Christ, humanity shares 11 sense 
of oneness. The tradilional doctrine of the mystical Body llf Christ is the fllundalion, and 
this doctrine finds its scriptural roots in Matthew 25:31-46, the parable of the last 
judgement. Verse40 indudcslhe famous teaching: "Truly I tell you, jus! as you did it to one 
of the least of these who are members of my family, you did it to me.H The intercessory 
prayer life of the Christian is based on a similar idea. Prayers offered for others, 
individually and oollectively, can affect positively the lives of others, both present, future 
and past. The somewhat recent practice of the ~healing of mcmoricsH draws on the same 
perspective. With such a background, il is possible lo extend til~ same possibility to adi1•e 
imagination. 
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Summar.y - Lottie 
Th(' Lottie matl•>ial begins with a dream wherein Lottie alights "from a 
bu~ early in the morning in an unfamiliar Australian country town" 
(dream 1:1). She is at a crossroads in front or a community hall. She goes 
to the right and ends up in "a small church at the end of a street" (dream 
1:1). Inside she hears a children's choir singing the song sung at her 
parents' wedding. She stays for morning tea in the community hall at 
which she mt>-.tS the parson. "He then went outside with me, climbed 
into a b;, ;..,{<!d old Holden ute and called out to me, 'I'll be back"' (dream 
1:1) b· tells Lottie he is going to the stable on Parable Road. A 
m.tp/diagram follows the dream showing the crossroads, community hall, 
church and stable. 
In the first active imagination encounter, Lottie talks to the parson abuut 
the trouble she is having making scones. "He pointed out that the scones 
and tea were like the bread and wine at holy communion and were used 
in an informal way in the community hall" (1:3). He tells her that her 
scones were much more like the bread used in the early church and "asked 
me to bring some along to the last supper'' (1:3). As they talk, Lottie cries 
remembering a childhood experience, and then she asks him what "I'll be 
b<ick11 means, The parson only smiles. 
At the next meeting Lottie asks again what "fil be back" means, but she 
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gets no answer. The parson takes her back to the church which is now full 
of sheep. He loads them into the ute and they drive up to the stable on 
Parable Road. There the sheep are shorn and their fleeces arc added to "an 
enormous hl'ap of wool which filled the whole structure" (2:4). Lottie then 
sees sitting outside the shed "an enormous Mary knitting an absolutely 
gigantic carpet on huge knitting needles • the carpet was to cover the 
whole earth with warmth and protection" (2:4). 
When she next visits Lottie discovers that "Mary was now normal size, 
but still knitting, this time small soft jumpers • one for each baby born into 
the world" (3:4). Lottie is now sure that the parson is jesus. He and Lottie 
are both wearing caps. She asks about them and jesus tells her that his 
woollen cap is a Christian cap" Jews wore black ones. Hers is white cotton 
and she realises that it is a Muslim cap. The back gate to the shed now 
opens and 
in trotted the three wise uncles each carrying a gift ~ a 
spinning whed, a huge comb and a loom. I suddenly had the 
sensation that in Australia Christianity was not very holy 
and experienced a yearning to be inside a cathedral in Europe 
or Asia (3:4). 
The next encounter is very brief and centers around the remark, "I'll be 
back," for which she still receives no explanation from Jesus. In the 
encounter which follows this, Lottie yet again asks about the remark, but 
this time has an experience of floating up above the scene. Jesus asks her 
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about the experience then asks her what "I'll be back" means. 
And as I open up to the question and distance myself from 
my previous anxiety about getting his answer to the question, 
I have a real sense of knowing the answer. 'I'll be back' is not 
a promise, is not a hope, not a belief, 'I'll be back' is a fact, it is 
the truth; that is, whenever I reach out, open up, then it is 
that 'I'll be back' in a space and time that I feel complete. 'I'll 
be back' is right now, it is not something in the future, it is a 
state of beingness that happens again and again and again. 
(5,6). 
Lottie then has a dream in which she is invited Lo tea by Jesus at her 
favourite cafe in Cambridge opposite King's College Chapel. Jesus is 
wearing a long white robe with a gold belt, and on the way to the table she 
notices that his crown of thorns is hanging on a hat stand. Also there are a 
red feather boa, a grey felt cloche, and large flat blue hat. Jesus tells her 
that the others are already at the table. 
I immediately recognise the others: Joan of Aic, dressed in a 
stunning silver-grey Chane\ suit; Rosa Luxembourg in a 
beautiful Chinese red silk suit; and Mary Magdalen in a 
sapphire-blue dress. We embrace, and kiss, and laugh, and 
talk and are extremely excited. We have an absolutely 
marvellous time eating scones with cream and honey, 
drinking tea and chatting about our friendships (dream 2:7). 
On the way out of the cafe, Lottie notices that Jesus' crown is "sprouting 
leaves and rose-buds" (dream 2:7), 
When next she visits, Lottie finds the parson/Jesus sitting on the steps of 
the community hall. She asks him why he turns west [left] when he goes 
home, instead of going straight ahead to the stable. He tells her that he 
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only delivers sheep and wool to the stable, but goes home the other way. 
She asks if she can go along and he consents. They drive off in the ute, 
and travel "quite a distance along a straight road" (6:8). They come to a 
steep mountain, park the ute and "walk up a small path until we get to a 
cave" (6:8). Lottie sees the three women from her dream, joan, Rosa and 
Mary Magdalen, in the cave. The three wave them in and they enter and 
remain for a visit. jesus leaves to "die over the weekend" (6:8), and Lottie 
stays with the women. 
The next entry is a dream which places Lottie in the deserts of Central 
Asia. She reaches a fortification, up on the ramparts of which she uses a 
toilet to have a bowel movement. Fearing that she has soiled the tail of 
her silk blouse, she reaches behind her and instead of shit, she retrieves a 
lump of gold. 
Another dream follows in which Lottie discovers that she is next in iine to 
collect a baby! She is presented with a little girl child, who is "small <tnd 
brown and most loveable" (dream 4:11). She discovers that she is already 
named; she is Joyce Inanna, and called Joy. 
In the next active imagination Lottie takes joy to the cave to show her to 
Joan, Mary and Rosa, "They really like her and knock up a crib for her out 
of a fruit box" (7:12). The three offer to care for joy so that Lottie can go off 
"and do.my thing" (7:12). Lottie enquires after Jesus; the response is the 
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shrug of three shoulders - well he's off you know; doing things as usual; 
can't stay still for long" (7:12)! 
Lottie watches Joan pick purple grapes from a vine, squeeze the juice into 
Joy's mouth, cat the pulp and spit the pips. "The whole act is incongruous 
in her Chane! outfit- and I love it" (7:12). The women discuss using their 
hats for the hens to nest so they can have fresh eggs for breakfast, "esp. for 
Joy in a few months" (7:12). Lottie discusses the blue fabric of Mary 
Magdalen's outfit with her. "She says she was given the fabric by one of 
her admirers, in Damascus, and as his old father had been a taylor [sic) he 
had made it up into a versatile outfit" (7:12). She then demonstrates the 
parts of her outfit including the hollow ht:els of the shoes which contain 
Mary's diamonds from admirers, and the hat as a document holder. 
Lottie then watches Rosa dance with her red feather boa to entertain Joy. 
She is amazed and asks Rosa how she moves so easily in her red Chinese 
outfit. The encounter ends with Rosa explaining this and giving Lottie 
advice on focussing and control. 
In the next encounter Lottie begins by checking on an old man who lies 
slumped against the wall in the garden. Earlier in the day "I had picked 
him up by the beard and[,) swinging him until a nice momentum had 
built up, thwacked him against the wall. His beard was stuck against the 
blood splattered wall, and he was still alive" (8:14). Lottie puts him in a 
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pram and wherls him to the cave; she has decided to ask the women what 
to do with him. She arrives at the cave jusl past twilight. "The women 
were sitting outside by a little round tab!!!, and by the glow of a large 
beeswax candle were busy: Mary plucking a musical instrument (a 
zither?), Joan cracking hazelnuts, and Rosa shelling peas" (8:14). Lottie 
explains her mission. 
I have this old guy here, who has pestered me for decades, 
abused me, belittled me, threatened and intimidated me, and 
I lost my cool this morning and nearly killed him, What 
shall I do with him? I don't want to excuse myself, but right 
now I want to have some idea from you whether I ought to 
get help for him or let him die" (8:14)? 
Each woman takes it in tum to talk of her experiences with men. Lottie 
finds Joan's story particularly moving and weeps uncontrollably in 
response. After each has spoken, she asks again and the women respond 
as one, "Let him die" (8:15)! 
When Lottie turned toward the pram she "noticed Zeus, Joseph and 
Bishop Tutu standing by it as if guarding it'' (8:15). Jesus also had arrived 
and was standing nearby. The three men each pleaded for the old man's 
life, but the women "were not touched, and did not respond" (8:15). Jesus 
then :;poke: "I appeal to your love for the child to let this man live" (8:16). 
The women then take him into the cave and tend him. With the men 
standing guard outside, the women fall asleep. In the morning Lottie 
discovers "Joy sitting on the old man's legs and the two were entertaining 
each other" (8:16). 
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The next entry is a dream. Lottie finds herself in the midst of om 
international political arena virtually surrounded by old men in two rows 
of tiered seating. She addresses the men: "Gentlemen, in your jacket 
pocket each one of you has a small statue which belongs to me. l request 
each one of you to come down here and return the statue to me" (dream 
5:17). Slowly each man came forward and placed the small statue on the 
table. Each was a tiny black replica of Queen Nefertiti. Each small statue 
fit together jig saw puzzle style, and they made up a normal sized black 
replica of the Nefertiti statue. Finally only one piece was missing from the 
left side of her head. Silence fell on the gathering. 
I could hear the silence in all its power - and then it opened a 
small chink for a man whose face was hidden beneath a hat 
to come forward and add the missing piece. 1 .. new who it 
was from the hand, because I had once met him and refused 
to shake that hand. He placed the little figure in the place for 
it and stepped back into his seat (dream 5:18). 
The statue was now complete, a black queen composed of hundreds of 
sma11 ones. Lottie touched her forehead with her fingertips, and the scene 
changed. The walls disappeared, the seats and the men faded away, and 
the black Nefertiti took on the colours of the original bust. "And I could 
hear the sound of silence, and it was full of the sound of joy" (dream 5:18). 
In the next active imagination experience, "the three women have 
organised a motorized 4-poster bed for doing the shopping down in the 
town It's a very solid affair with drawers in the bottom for the shopping, 
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and curved sides at the head end to give a sense of security" (9:19). Joan is 
the driver, and the three are accompanied by Joy and the old man, a small, 
spotted dog and a macaw in a cage. The shopping seems for something 
special and takes most of the day. The mob arrives back at the cave by 
evening to find that the four men have swept the cave, built a wood heap 
for a bonfire and prepared a meal. "Everything is ready for a grand party" 
(9:19). The entire group eats and then the dancing and singing begin. 
While the Old Man and Joy watch the goings on, we four 
women and the 4 men perform an intricate weaving dance 
using the threads of wool, silk, ribbon, rope, fabrics, furs and 
all the other bits and pieces that had been bought during the 
day. We moved backwards and forwards, in and out, in pairs 
and singly, but always working in a coordinated way to weave 
a carpet which was an extension of our being • it seemed to 
grow out of our movement as if our bodies knew the pattern 
it had to have, and when it was finished it was a beautifully 
coloured square carpet with an intricate Tibetan mandala in 
the centre (9:20). 
With Joy and the old man sitting in the centre of the carpet, the others lift 
and lower it five times whilst singing "a strange mantra" (9:20). The old 
man then lays down and the carpet is placed over him, and Joy sits on top 
of it. The others sit in a circle and keep watch. Lottie has a sense of 
anticipation. 
In the next encounter Lottie checks on the scene. All is still in waiting, 
and the mound had gotten a little higher. The next hvo encounters are 
the same. The mound is higher each time, and Lottie notices that the 
eight change places each day. At one point the mound looks like a small 
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version of a Chinese royal tomb. 
Over the next five days the waiting continues. Lottie checks in each day. 
At one point the mound is glowing and Lottie can "see the distinct outline 
of a very large red egg" (12:23). Lottie ~vonders if it will hatch, and she 
waits. The glow becomes more intense, more red. Mother Mary is still 
knitting little jumpers, and Jesus is bringing them to the cave. There is 
now an enonnous pile of them. 
fhere is next a dream in which Lottie flies high above the earth with an 
exhilarating sense of &eedom. She sees the earth &om a great distance and 
feels that the "earth is safe" (dream 6:25). 
As the next encounter begins, Lottie is at the cave and senses movement 
from behind the cave. Large numbers of children begin arriving in 
groups. As they gather, "the egg melts through the carpet and the children 
touch its shell gently and with reverence" (13:27). Some of the bigger 
children turn it on its fat end, and a baby is carried to it, taps it and it cracks 
open to reveal a lotus flower floating in water. As the children touch it 
and the waters inside, the egg changes into a fountain, and the children 
bathe naked in small groups in it. Then each is clothed with one of Mary's 
jumpers. "By this time it is morning and the women prepare breakfast 
and the men serve it to the children" (13:27). 
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The next encounter is on Christmas. Lottie walks up to the cave at night; 
and finds preparations underway for the Christmas celebration. All arc 
there, Zeus, Joseph, Desmond, Mary, Joan and Rosa. Jesus ilrrives with his 
mother, Mary, in the ute. Joy and the old man arc playing nearby. Under 
the tree arc presents for Lottie. After the meal, the parcels ilre brought Lo 
Lottie. They are all the same shape, "sort of triangular, like a piece of cake, 
but much larger" (14:28). Lottie opens each parcel, they arc all coloured 
glass. The last is a round shape from Mother Mary. 
I have an intense feeling of joy and anticipation, of knowing 
that she is handing me the 'centre of things' -her present is 
the piece that goes into the middle and now I realise that this 
glass structure is the rose window from the western facade of 
Chartres Cathedral: in the centre is Christ at the last 
judgement of good and evil, of dark and light, of all opposites 
(14:29). 
The ldst entry in section one is a dream in which Lottie finds herself at a 
border crossing. "I have to get behind the border to get a story. I know I 
will be safe and get what I want once I am over the border; the dangerous 
part is to X the border" (dream 7:30). Lottie finds herself in an anteroom 
for the crossing that reminds her of China. Two male guards keep watch 
on the door to the transit lounge. Lottie then notices two women in the 
anteroom, "who look like me - short, squat, with straw-yellow hair [ ... ] 
one wears a green dress, the other a yellow one, while mine is yellow-
green" (dream 7:30). Lottie tries to find out if they are friend or foe. To do 
this she docs a sort of "finding out" dance: they are friendly. As part of the 
dance the women remove their pantyhose and put them over their faces. 
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We dance into the transit lounge screeching and in tutal 
abandonment: my two companions distract the 2 guards 
while I slip through the open glass duors and am on the 
other side. (I have a sense of the importanc•• nf trust -
cooperation in the face uf great odds + intuition needing to be 
taken seriously). Trust the process {dream 7:31)? 
This dream ends section one of the Lottie material. 
Section II 
The second section begins with the narratives of the first two shower 
episodes quoted in the introduction above. The next entry is an active 
imagination encounter in which Lottie returns to the cave to ask "for 
support in this time of suffering" {15:34). She is invited to stay the night 
and for breakfast. It is a friendly, jovial visit, but she senses that 
something is going on. Soon she discovers what it is. 
I am being presented with an apricot-coloured camel, a sword 
and a lance, a basket of roseo~, with the words 'you need these 
in order to go into the desert.' The sword and lance have 
been borrowed from Don Quixote and so I call the camel 
Rosinante and decide when to ride off (15:34). 
The next entry is a dream in which Lottie sees herself as "dark-haired, 
dark-eyed, dark-skinned" (dream 8:35). She is in a desert community, and 
realises that she has broken some social convention for which she is to be 
punished by the men. There are no women or children present. She is 
unsure of what she is supposed to have done, but is sure that, whatever it 
was, it was right. She is, therefore, unrepentant. Her punishment is 
carried out: "The men scewer [sic] me to the door of a public building with 
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two curved daggers through the top of my chest and leave me to die. 
have no fear" (dream 8:35). 
Lottie then has a dream which flows immediately into active imagination 
upon waking. In the dream she is about to board a plane for Xi-an when 
she is wakened. 
I come out of the dream with the message that I am off to Xi-
an, the ancient city along the Silk Road, on the edge of the 
desert! When I come into full consciousness, I think "well, 
now that I've missed the plane, how will I get there?" And 
my heart replies "you've got your camel to take you there!" 
So it seems as if nothing can/ will stop the journey into the 
desert- I'm off to Xi-an to get my 'provisions' and then off 
into the western regions" (16:37). 
In the next active imagination, Lottie returns to the dream in which she is 
left scewered (sic] to the door. In the dark she sees a face of Mother Mary 
in the night sky. She asks for help, and hears a reply: "A lion will come to 
help you. Y(lu must shave its mane, which will grow again" (17:38). Soon 
a lion comes and removes the daggers from her shoulders. He then gives 
her the daggers as part of her resources for the journey into the desert. She 
then shaves the lion's mane with her sword, and collects the hair in a 
large silver bowl. The two then retrieve the camel from the forest, and 
watch the SWl rise over the desert. 
Lottie then returns to the cave for a last attempt to get her friends to come 
with her, but it is clear that she must go alone. As she says her goodbyes, 
Jesus gives her a blessing, the child Joy gives her a pearl ring, the old man 
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gives her a newspaper, and she takes a lightening bolt from Zeus' attache-
case. With these she re-joins the camel nnd the lion. 
The first thing I decided I needed to protect us, was a shield. 
So I made a shield. I al!!o collected togdhcr a number of 
sacred amulets and put them into a '>ill, purse - a wooden 
comb, a crystal (an amethyst), a string 11f beads (Buddhist 
prayer beads) and a Tibetan coin. Then we had a last look 
around, checked the wind direction, the temperature <md the 
position of the sun. Noting that it was overhead we knew 
that it was foolish to leave until later in the day, after a mid-
day nap, so that we could travel at night using the stars to 
navigate by (17:44). 
The next entry is the third shower episode quoted above. This is fo\lcwcd 
by another dream. In this dream "I am standing in front of a picture of 
Hitler in a very large elegant room" (dream 10:46). As she looks at the 
picture, the image takes on three dimensional qualities and suddenly 
Hitler's head falls off and out of the frame. Lottie catches it "in my basket 
and decide that I have to dispose of it properly" (dream 10:46). She exits 
through a door on the left at the far end of the room and finds herself in a 
courtyard with an incinerator. It is "exactly like the incinerators behind 
Buddhist temples used for cremation" (dream 10:47). A monk puts the 
head in the incinerator, "and he says to me 'we also need the body' so that 
the soul can go to heaven. I decide to go on the journey to find the body. 
My camel is waiting outside the back gate and I begin my search" (dream 
10:47). 
In her next encounter Lottie returns to the "eleganlly proportioned room" 
(18:48). It becomes the scene of her 8th birthday, and all her family gather 
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for the celebration. It is a festive and joyful occasion. She is presented 
with a little brown horse, who is outside on the terrace, behind the french 
doors where surprises arc hidden. As the family is seated, Lottie goes to an 
unusual floorboard ii(TOSS the room and removes it. Under it she finds "a 
large ornate gold key on a red velvet cushion" (18:52). This she retrieves 
and places before her grandfather. When she returns to dose the floor 
opening, she notices a "black velvet-covered book" (18:52-3), which she 
removes and places before her grandmother. It is the family bible with the 
entire family tree in it. During the meal her grandmother "read out 
names and we laughed over some of the funny places where people had 
been born" (18:53). Later in the afternoon "Brandpa gave me the key and I 
had a feeling that he looked like Carl Gustav [Jung]" (18:53). 
The next entry includes dream and active imagination encounter. In the 
dream Lottie is in Berlin, in the parliamentary area. "Suddenly a figure 
comes running down the steps of a huge columned building and plants a 
nazi - flag on the nature-strip of the footpath" (dream 11:54). She realises 
that this is Hitler and the body she is looking for, but wakes up trembling 
for she must sever the new head from the body, and is not at all 
comfortable with the need to kill. 
Lottie picks up this story in her active imagination. Next to the flag on the 
nature footpath is a tree where her camel and horsl! are tethered. 'The 
lion, now with a new mane, joins them. Lottie takes the lance and sword 
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and enters the building. She passes a raucous party of ogres in a front 
room and makes her way down the hall to a door ~tanding upen. She 
pushes it open with hl!r lance, and there finds Hitler sitting behind a desk. 
"I demand/command that he stand up by pointing the lance at him, anJ 
when he is erect I cut off his head with my sword [ ... ] The lion catches t'1e 
head in the basket & immediately the head shrivels into a hazelnut. [ ... ] I 
drag the body out of the room, down the passage & steps, and heave it 
onto the horse" (19:58-59). Lottie mounts the camel and leads the 
procession out of town towards the Far East. 
Lottie next has a nightmare of being raped and beaten, "feeling sick, 
terrified and wildly angry - murderous" (dream 12:60). In her active 
imagination she drags the headless body off the horse onto the desert 
sands, and beats it with a piece of wood until the intestines spill out. 
The next entry is a dream. Lottie wakens in her dream and finds herself in 
the desert. She takes the lance and sword and walks a distance from the 
tent. She lays them down on the sand "the lance pointing N, and the 
sword intersecting it, pointing E. I notice that the lance has letters 
engraved on it above the hand section; the letters are: F - R- E - U -D. The 
sword has a set of letters engraved on it as well: on the blade J - U - N- G 
Shine in the star light" (20:62-63). 
In the next encounter, Lottie returns to the sword and lance. "In the 
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ground, underneath, is a square hole through which I squeeY.e; I drop 
down & fall into an underground stre;1m of water which I follow 
upstream- I'm walking northwards" (21:64), Lottie follows the stream to 
its source high up a mountain. From there she can sec back to the tent 
and to the intersecting lance and sword in the sand. To the cast she sees a 
"long green line from which a light is gleaming" (21 :65). She realises that 
she must go towards the light, and rejoins the animals to do so. The green 
line turns out to be a "tall very well-kept hedge" (21 :65). At first she sees 
no way through, but watches a red bird disappearing and re-appearing 
from the hedge and discovers a break in the hedge line. They pass 
through the hedge and find themselves in an oasis where they rest. 
Lottie then returns to the cave to ask the men the significance of the sword 
and lance, which she has left in the desert sands in their intersecting 
pattern. She tells them what she has done, and "Zeus does his block - He 
shouts & carries on like a hvo-bob watch telling me that the sword and 
lance had been borrowed l'or my use, but that I had broken that trust and 
lost them" (22:67). When Zeus finished his tirade, Lottie informed him 
that she knew exactly where the lance and sword were, and that she had 
used them as she understood she was to do. Zeus stormed off "bolts of 
lightning flashing from his suit pockets" (22:68). 
In ~he next encounter Lottie returns to the cav ~ to talk again with Zeus. 
'"~e cannot be allowed to just stomp off in a huffy rage - he is abusing his 
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power" (23:70). She follows him to the very back of the cave and wakes 
him. She challenges his behaviour, and accuses him of bullying. She also 
points out his long history of abuse which he defends with the assertion 
that women need to be raped. Lottie then leaves saying ~I'll be back" 
(23:71). 
The following entry is a mandala drawing with the words, "I found God in 
myself and I love her, !love her fiercely," printed in a circle around a 
centre. 
In the next encounter Lottie continues across the dedert. "The red bird 
leads me on ever eastwards over stoney plains, across streams, across 
mountain ranges and finally we are near the ocean" (24:73). They follow 
the coast, until they cut through a gap in the mountains and finally arrive 
at Haein-sa and the temple. The monks are expecting them and they are 
given water for their ablutions. Behind some trees Lottie sees "the symbol 
of inner wisdom being illuminated: the swastika turning anti-clockwise" 
(24:74). After a meal they keep an all night vigil in the inner temple in 
preparation for sending Hitler's body to the incinerator. In the morning 
the action is taken: 
As the sun rises over the horizon, the body is consigned to 
the flames and as the smoke begins to rise up out of the 
chimney, _the solitary nun amongst the group says in fauJtless 
English - 'it is finished.' I cry with relief, with compassion, 
with the overwhelming feeling of achievement, with the 
sheer beauty of the ceremony and the kindness of the monks 
in their caring and nourishment of me, the horse and the 
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camel and the lion (24:75). 
Later in the day the horse wanders into the village below where it is 
sacrificed by the shamans "to the dark powers of the night" (24:76). I ,ottic 
reflects that she must sacrifice the horse, given to her on her eighth 
birthday, in order to grow up. 
In the last encounter in this section, Lottie returns to Zeus. She hears a 
sound at the cave entrance and discovers that her camel has returned with 
the lance and sword. She removes them and thanks the camel for her part 
in the journey. She is reminded of another camel she met in her psyche 
years ago in China. Lottie then challenges Zeus' assertion that women 
need to be raped. She claims that it is not a sign of power, "but an 
indication of a lack of real power ~ i.e., power over one's self interests, 
sense rof self-worth, security, nourishment, especially over connectedness" 
(25:78). 
Depiction - Lottie 
This portrait is based on Lottie's active imagination material, and two, one 
hour taped interviews. 
T.ottie identifies three different forms of imaginal dialogue in her 
experience. She uses terms interchangeably to describe them. The first she 
came to use instinctively. "Right throughout the late 70's and early SO's, 
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when my life was going through some horrendous traumas, I used, I 
suppose, a version of ilctive imilgination and image meditation" (tape 1:1). 
Her method was simple: "ideas would turn into images with which I 
would dialogue" {tape 1:1). Lottie would write these as dialogues as the 
experiences took place, and this process she identifies as dialoguing. She 
later refers to this as a secular process for dealing with emotional and 
intellectual problems and issues. The second she calls image meditation. 
It is a more sacred process by which to be in touch \\ith the soul or spirit. 
The early form of image meditation takes as its starting place an 
experience Lottie had in China. 
I go back mentally to a place in China ... which is a very 
special place to me ... it's ... the lake's surrounded by 
mountains ... I've only ever been there once ... one reaches 
the lake up a mountain going through the mountain pass 
and then by the lake. The only time I went there I 
encountered hvin girls, about 8 years old. They were standing 
by a boat which was carved out of the local timber, brightly 
painted, and ... I talked with them and then they ran away ... 
and then I climbed one of the other hills up to a Tao temple 
and then I came, climbed, down which was really on a little 
chain, I think ... quite a risky, scary process. !looked down 
and the Jake was green and the boat was there. 
And when I go into a meditative state I see myself in that 
boat and I go down into the lake, just down, until the waves 
close over me. And it's a trusting process, I don't Jrown, but I 
know I'm in the water, and I'm still breathing and I go down 
into this lake until I get to the bottom. And then I get out of 
the boat and walk on the bottom of the lake until I find a 
grotto and inside there's a standing Buddha, pale green, and I 
talk with this Buddha, and that's what really my dialogue 
then is ... and it's not the normal kind of dialogue. It is as 
though the two of us speak heart to heart ... we don't use 
words .. , we communicate heart to heart. ( ... ] And so I never 
write it down like a dialogue ... it is an experience and hence a 
narrative (tape 2:1). 
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This imagery then changed for Lottie. In the second image the grotto 
wasn't there, but Lottie walked along until she found a tunnel into which 
she entered. "It went up and up and up" (tape 2:1), until finally the tunnel 
finished above ground in the inside of a cave. There Lottie !!ncountered a 
huge sitting Buddha with a big belly, gold and smiling. The Buddha was 
facing Lottie with his back to the cave entrance. To leave she could either 
go back through the tunnel or exit the cave behind the Buddha. This 
setting existed for a few months, then changed again. In these experiences 
with the Buddhas, Lottie explains that there was no verbal dialogue, that 
could be recorded. In both inst.mces the dialogue was heart to heart. 
The third experience of imaginal work is the style used in the material 
reviewed in this study. Here there is actual dialogue with a variety of 
characters, some of which is Included in the subsequent recording of the 
experiences. Lottie refers to this interchangeably as image meditation or 
active imagination. To distinguish the three forms of work, I will term 
the first, "dialoguing," the second, "Image meditation," and the third, 
"active imagination." 
The process of imaginal work is also surrounded with ceremonial 
preparation and ceremonial closure, which Lottie describes. 
When I meditate very seriously, I go to my meditation room 
[ ... ] and I sit on my meditation cushion. This started in 
winter and so I have a special shawl from Tibet which I put 
around my shoulders, and before that I light candles and 
incense[ ... ) in order to feel ready (tape 1:1). 
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Lottie imagines the energy moving from the emotional chakra "in the 
belly" (tape 1:1) into the heart chakra. The actual experience is a mental 
imaging process, usually of 5-20 minutes, no longer than 30 minutes in 
length. Lottie describes a winding down process: "I bow to the Buddha 
nature in all human beings, and give thanks three times, extinguish the 
flames of the candles, take the shawl and fold it up and place it on the 
meditation cushion ... I go out of the room backwards and dose the two 
doors" (tape 1:1). 
Within the next hour, Lottie then records the experience in her journal. 
She places her hands on the journal in a kind of blessing and writes "until 
it is finished" (tape 1:1). 
As noted in the introductory Notes on page 1, Lottie's dialogue material 
divides easily into two parts. The overall emotional tone of each is quite 
different. The first part is the series that begins with the crossroads dream 
and centres often around the cave. 
The cave experiences I found extremely joyous .. there was 
fun, there were bizarre bits and pieces, funny interludes, the 
four poster bed image (we laugh) { ... ]. 
When that came up in the active imagination, I remember 
laughing so much that tears were streaming down my 
cheeks, and yet there was also a terrible seriousness about it, 
this was not ridiculous, this was absolutely serious and to be 
taken seriously ... There were those fun things, ar..d I think I 
began to treat them as a way of building a very strong 
framework in which I could do active imagination on some 
of the more horrendous experiences. I need laughter to give 
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me strength. 1 ... 1 Now that I look back on it, I sec it very 
dearly as something ... a huge, very powerful foundation that 
had fun, joy, relationship, positive images in it. 1 ... 1 And the 
people ... to help me feel secure, yeah, to give me strength t(J 
go through the hell (tape 1:1). 
Lottie comments further that the theme of the Virgin Mary knitting a 
carpet and the vests for the children of the world, empowered her to 
believe that the world was safe. This contributed to the safe framework for 
the second part of the work. 
The seccnd part of her material begins after the border crossing dream. It 
centres on the task of retrieving Hitler's body for cremation and includes 
the separate aspect of work in the form of the shower experiences. 
One of the most horrendous experiences was going into the 
shower ... into my own shower and feeling the absolute terror 
in it ... a terror that I don't think I've ever experienced in 
reality, even though I've experienced bombs faUing around 
me and people being shoved against a wall with a gun 
pointed at them. I've never felt that kind of terror that I 
experienced in the shower, yet I know it was my own terror • 
not somebody else's terror (tape 1:1). 
Joy and terror, then, are essential qualities of these experiences for Lottie, 
though they each characterise different aspects of the overall work. Lottie 
mentions in two instances the courage required to undertake the work. 
The first is in her reflection on reading the summuy of her material. "I 
think what I was amazed at after going through the weeping[ ... ] was to feel 
the tremendous courage that I had to go through that ... that really dark 
night and survive, because I knew there were moments when it seemed 
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terribly black" (tape 1:1). Later she wmarks ,,f the process: "so part of the 
journey ls learning courage and accepting the pain as well m1 tasting the 
joy" (tape2:1). 
Another word that points to the essence of these experiences is change. 
Lottie had the sense, in reading the summary of the material, that she was 
reading someone else's experience. 
They touched me very, very deeply, but almost as though it 
was somebody else's experience that was touching me rather 
than that this was me at some previous part of my life ... And 
it was almost as though I was sharing an experience that one 
person, and ... in fact, a number of people had experienced - it 
was like I was reliving something for a number of other 
people by reliving my own experience. That was very, very 
strong for me (tape 1:1). 
Thew are several aspects to the quality of this change. First, Lottie sensed 
that she was going through a time of "deep inner change" (tape 1:1), which 
she experienced as spirals going down and down to different levels or 
layers of her inner life. This spiral image continues to describe her 
ongoing response to her active imagination experiences. Change also 
describes her emotional response to the experiences themselves. 
To start I was terrified, and gradually I became mow and 
more secure in the knowledge that I could trust this process ... 
that it was safe ... that there was an inbuilt part of my psyche 
which will always protect me which would insure that I 
could only go as far as I could cope (tape 1:1). 
She comments that this process, which felt terrifying at first then became 
"like a good friend" (tape 1:2). The naturP of the change was 
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transfurmativc, but for Lottie it was not a matter of changing one thing 
into another in separatl' episodes of actiVl' imagination. It is "a change 
which is like a nt....i<>.morphosis where one stage is the precursor of the next 
stage, like a larvne turning into a caterpillar or into a butterfly. It's as 
though there is a predestined connection" (tape 1:1), and that the work as a 
whole is part of a transformativc change. The change is <1 larger 
movement within a process, neither at the bcginning nor at the end. It is 
a part of th(' whole deep life of change in which transformation stages take 
place. For Lottie, active imagination contributes to the overall process of 
change and transformation. Change is "a life long process and this is a 
slice" (tape 1:1). 
One way in which this change has been manifest is in Lottie learning to 
trust her own inner insight more deeply. This was manifest in her 
relationship to D, who was her partner at the time. The process of active 
imagination so connected Lottie with herself that she began to trust what 
she was hearing from within. "My psyche was giving me messages that 
could be trusted ... I was more able to trust those intuitions, insights 
hunches" (tape 2:2). This process of active imagination "helped to deal in 
a very constructive way with accepting, letting go, dealing with my anger, 
the sadness, the grief, the loss, and movint. on" (tape 2:1). 
In relation to the Hitler image, Lottie also experienced significant change. 
For many years Lottie had great difficulties with the images both of Hitler 
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and the swastika. Whenever she saw them she'd feel quite nauseated. 
Through this process something has shifted and changed that Lottie 
describl'S as "enormous" (tape 2:1). 
It's as though a resistance which had existed at some stage ... 
to wanting to really deal with something which had been a 
part of the first seven years of my life ... is now able to be 
engaged in ... as if something had become transparent, 
translucent, transfonned (tape 2:1). 
Lottie now feels that she can confront the horror that the image 
represents. In talking about the process as having slain a dr<,gon in her 
life, Lottie refers to a Taoist teaching which holds that "it's not a matter of 
slaying the dragon but befriending it, so you can go to sleep side b}' side 
with it. That's what it feels like, as though I can rest in peace and feel that 
it will no longer engulf me, overwhelm me, kill me" (tape 2:1). 
The change this work represents also has affected how she keeps her books 
on Hitter. 
I used to keep all the books about the Third Reich and Hitler 
in the toilet, I don't read them at all, but that's where I keep 
them ... and I have, in the last month and a half, actually 
been able to take them out of the toilet and bring them into 
my study, into the house, so they are part of my inner 
collection of books now, they don't have to be where the shit 
is gotten rid of (tape 2:1). 
Lottie tells of buying a pictorial book of Hitler's life recently. She found 
herself able to look at it, and able to think about who he was and what he 
w:as like. She now can see him simply as another human being and to 
wonder about his life and influence. 
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Awe is yet another essential quality of these experiences for Lottie. She 
mentions this quality in her reflection on fright and fear. While there had 
been terror and fright at the outset, these gave way to this sense of awe. It 
is "much beyond terror, much beyond fear" (tape 1:2). "It's really a sense of 
absolute awe, something which is so wonderful that ... I just move back in 
absolute awe and wonder, 'How can the psyche bring that into existence'" 
(tape 1:2)? Lottie realises that "I could never with my conscious mind 
have thought it up" (tape 1:2). 
For Lottie "awe moves from fright in an appreciation of the mysterious" 
(tape 1:2). An essential quality of the process is mystery, and with mystery 
there is a quality of surprise. Lottie found that she was "constantly being 
surprised" (tape 1:2) in her unfolding encounters. In her ongoing 
experiences since those of this study, she finds "there are still times when I 
don't understand what's going on, subsequently, maybe a day later, or 
when you [the interviewer] make a comment on something that's 
happening, then it becomes apparent very quickly where the connecting 
link lies" (tape 1:2), The quality of wonder is a part of Lottie's awe in her 
experience. This is focussed on the insight "that there's something beyond 
me'' (tape 1:2), With this also is a sense of finding the experience deeply 
moving. 
Lottie observes in her reflection on the variety of her experiences: "If what 
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I've been doing has been active imagination or image meditation, then 
that, for me, is a religious experience or a spiritual experience, because ... 
the journey is a ceremony ... an experience [ ... ] something which deeply 
moves me" (tape 2:1). In reading the summary of the material Lottie tells 
that "at a number of spots ( ... ]1 just wept copiously" (tape 1:1). 
Another quality is that of illumination. Lottie connects this in one 
instance to the notion of surprise. " 
Active imagination in one way is like feeling really liberated 
to let something in without ... predicting it, in which case, in 
not being ready for it either. [ ... ] Sometimes in not being 
ready for something and rea!ly being hit between the eyes -
that's the most illuminating (tape 1 :.2). 
In reflecting on how these experiences have contributed to her life, Lottie 
responded, "They are my life" (tape 2:1). This active imagination work has 
contributed to her discovery of her own truth, but Lottie sees it as 
illumination that is "not so much a revelation, but a confirmation" (tape 
2:1). For Lottie, the image of the acorn is essential in understanding this 
distinction. Life is like a process of growing into who one already is; it is 
an unfolding of one's essential nature from within in the same way that 
an oak tree emerges from an acorn. Ht!r active imagination work has 
contributed to a fuller understanding of her being and her destiny. 
Lottie mentions briefly several other qualities of her experience in her 
reflections. The first is peace, but not the kind of peace that is static. It 
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involves blessing and is a dynamic peace. "It's like jumping over 
mountains, it's joyous, active, the peace of driving a four poster bed to the 
shopping centre because it has fun in it" (tape 1:2). Lottie mentions as well 
'" 
incredible sense of loving and a real sense of compassion, of 
knowing that all the people out there Qre just like me, that 
they have fedings, that they have mistakes,[ ... ] and that we're 
all in the same four poster bP.d together ... and that life can be 
hard, but it can also be good {tape 1:2). 
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Composite Depiction 
of the active imagination experience~ 
For the five of us, our personal experiences of active imagination have 
been quite diff<>rent. Certainly our content differs greatly, even though 
four of us have explicit Christian images, especially Christ, in our 
experiences. In the heuristic framework the focus of concern is with the 
essence of experience. Among the five of us, certain core, or essential, 
qualities emerge that give a composite picture of active imagination as we 
have known it. 
The first quality centres on the experience of change and transformation. 
Each of us experienced active imagination as a life-changing experience. 
Ttm defines this process more closely in asserting that active imagination 
triggers a process of change that then happens over a period of time. This 
would also reflect my own experience. It is as if active imagination sets in 
motion a process of change that even continues well after the experil'nces 
have ended. 
For several of us the experience of change felt deep and lasting. Lottie uses 
the phrase, "deep inner change," and Helen comment~ that "I feel so 
different now." Campbell identifies several changes quite specifically in 
tenns of how he sees things differently, in relation to humanity and to 
himself, the power of the unconscious, and his Christian faith. He 
258 
remarks that he feels more secure in himself and sees himself differently. 
Helen, Tim and Lottie marvelled at how much they hud changed when re-
reu.ding their older material for this study. They were amazed at who they 
had been. As LoUie observed, it was almost like reading someone else's 
experience. 
The primary focus of this experience of change is our sense of self. We 
each described active imagination as involving illumination, insight, 
learning, enlightenment, encountering a personal aspect of truth from 
within. Each of these was in reference to our understanding of our<'elves. 
As Campbell put it, it has to do with expanding the boundaries of the self, 
it involves learning a new sense of self. Each of us has a greater self 
awareness or expanded self consciousness. Tim mentions that he has a 
much better sense of "who I am," as well an increased sense of self worth. 
He asserts that the active imagination experiences were an immense time 
of growth. I mention a stronger sense of personal identity in the larger 
context of being knO\Vn by an other in the experience. Helen claims that 
she is more self aware and knows a lot more about herself. For Lottie, the 
changes in self understanding are from the work as a whole - a 
transfonnative work- and also seem part of the changes life itself brings. 
Several of us mention changes in our outer lives as a result of the changes 
within us. Campbell, Helen and Tim mention changes in family 
relations, Campbell and Tim mention changes in hGw they relate to their 
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own bodit>s, and Helen mentions interaction with friends as well. Tim 
notes that he now listens more to others, and Campbell mentions changes 
in how he relates to people in his church congregation. Lottie observes 
that the experience has deepened her sense of loving compassion for 
others. The experience, for Lottie, includes a deep sense of "there's 
something beyond me." 
Helen, Tim and Lottie mention specifically being empowered by their 
experiences for their lives. Helen felt enabled to be more loving, honest 
v.rith, and useful to her clients. Tim felt empowered to face his future, 
and Lottie felt empowered to face her personal history. For each of us the 
changes also involve learning to trust this process as a source of truth 
from within. In a sense this is like an ethic for the outside life which 
results from the experiences within. These reflections on change resonate 
with Jung's comments as identified in chapter three, in the section on the 
values and benefits of active imagination. Jung asserts that active 
imagination extends the boundaries of our conscious horizon and changes 
our personality Uung, 1916a/1966, para. 358). 
The second characteristic of our active imagination experiences involves 
fear, fright, terror and resistance. Each of our active imagination 
experiences includes aspects of these. Campbell felt challenged to engage 
images that were frightening, and in one instance sought the assurance of 
the Christ that he was on the right track. Helen felt called to take the risk 
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and trust, she called it a "leap of faith." Tim, Lottie and I met some 
frightening dmracters in our dialogues. As Tim said, "you don't know 
who you're gonna meet" (Tim, tape 2:1). Lottie felt terror at first in the 
second section of her work, but worked through it to confidence. Tim 
experienced strong resistance to the process, and admits that he didn't 
want to go into the exp~.;riencc. He felt it to be dangerous and scary. I 
strugg:led through with the help of the Dog and the Christ, both of whom 
protected me from frightening creatures. 
The third quality of our experiences involves deeply positive feelings of 
calm, joy and peace. Campbell mentions a deep sense of calming that 
developed in him and that included a deeper sense of inner security. He 
also felt a developing sense of inner community with his images, that 
gave him a new sense of not being alone. Helen, Lottie and I identify joy 
in reference to some of the experiences, and Helen implies this in 
reference to her sense of amazement with the process itself. Along with 
joy, which she describes as "tasting the joy." Lottie adds the hilarity and 
laughter that characterised her first series of experiences. She also 
mentions a sense of dynamic, active peace. Tim summarises the process 
as hugely affirming. I mention several words to describe the positive 
aspects of the encounters: well-being, contentment, healing, liberating, a 
sense of being home. Tim and I mention the sense of being accepted for 
who we are. 
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A fourth quality, mentioned briefly, hil<1 to do with surprise. While each 
of us had encounters that we did not anticipate or expect, three of us 
mentioned &pccifically clcmcatts of surprise. Helen mentions being 
amazed and astonished, Lottie mentions her wonder and being constnntly 
surprised, nnd I mention several instance~ of wonder and surprise at what 
emerges in the dialogues. 
A fifth characteristic is the sense of the sacred. Each of us mentions 
qualities associated with the sacred in reference to our active imagination 
experiences. Campbell mentions a sense of the "other," and an awareness 
of a larger life in which he participates. I found the encounters like gifts of 
grace, and several of us affirmed that we couldn't have made these 
dialogues up out of our conscious minds. Helen finds a holy clement in 
her experiences, and had a sense of a deep connection to the divine. It was 
an aspect of her experience that was, in the end, ineffable. Tim dearly sees 
his experiences as part of his religious experience. For him the dialogues 
were profound, integrnting, and led to a sense of wholeness and 
reconciliation within himself. They rank among the most important 
experiences of his life. Lottie speaks of awe and mystery; she found her 
dialogues deeply moving. Helen and I both mention <'. sense of the 
numinous that we experience with the various characters in the 
experiences. Helen also mentions the sense of bein ~~ :.!!. sacred space 
within during her experiences, and having the sense of a skin of light 
around her encounters. 
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Our active imagination experiences, while very different, all share 
qualities of change and trcmsformation, i1Spects of fear and terror, 
elements of joy and peace, a sense of surprise, and a sense of the sacred. 
In this chapter I have presented my own active imagination case material 
and the case material of the four research participants, Campbell, Helen, 
Tim and Lottie. For each of us I have included a summary of the case 
material as well as a depiction of the active imagination experience. I 
have concluded this chapter with a composite depiction, in the heuristic 
mode~ of the active imagination experiences of the five of us. 
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Figure 8. Who made heaven and earth: Psalm 121:1-2 
(pastel, collage, ink) 1998 
CHAPTER riVE 
CHRISTIAN RELIGIOUS EXPERIENCE 
Introduction 
We have now looked in detail at Jung's method of active imagination, 
have met the research participants and have looked at their case material 
and my own. It is the task of this chapter to consider Christian religious 
experience with which I intend to compare active imagint~tion. In 
reflecting on religious experience in a Christian framework, I will consider 
several aspects of this broad field of experience. In these considerations I 
will refer primarily to the works of William James and Morton Kelsey. I 
begin these reflections by considering the broad spectrum that is religious 
experience. My method here will be in the spirit of Jung, that is, to 
circumambulate, to waik around the topic, rather than to attempt to 
address it in a systematic manner. Next I will address the distinctions 
between spiritual and religious experience, and then explore the nature of 
discernment. In a heuristic model, I will summarise my own religious 
experiences, and report on the responses of the case participants in relation 
to their religious experiences. Finally, I intend to establish a working 
framework for Christian religious experience for the purposes of this 
study. 
A broad spectrum 
As we have seen in chapter two, the "canon," or rule for measure, for 
active imagination is Jung's work. While his definition may include 
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historical experiences as Hannah (1986) demonstrates, Jung is the simple 
source for a substantial understanding of the active imagination 
experience. It is not so simple a matter with Christian religious 
experience. To attempt to define Christian religious l'Xpericncc brings us 
quickly face to face with the pluralism that is Christianity. In the 
Christian tradition, religious experience is part of a tradition that is 
worldwide and encompasses almost two thousand years. There arc 
historical movements, differing cultural factors and ever changing world 
views, which affect what people mean by religious experience. These also 
affect the images that arc often a part of the experience. Titere is no simple 
reference point, no single definition or point of view. 
Looking at the entire spectrum of religious experience, Martin (1987, pp. 
325-28) divides the phenomenon into three different aspects with very 
different expressions. These are realisation of duty, meditational insight, 
and personal devotion and worship. My reflections and considerations 
fall into Martin's second and third categories. Martin, in his conclusion, 
refers to the work of Hardy. Hardy, in summarising the findings of the 
Religious Experience Unit at Manchester College, Oxford University, 
identifies ninety-two categories of experience and their implications for 
life and belief. The analysis of the concept of religious experience is 
" ... clearly unfinished business" (Martin, 1987, p. 330). 
Kelsey (1983, p. 84) identifies more than thirty ways through which we 
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come in touch with the spiritual dimension of reality. He groups these 
into five categories. The first is spontaneous religious experiences and the 
second is natural and ordinary experiences which intimate or reveal 
another dimension of reality. TI1ird arc those experiences sought through 
the use of religious methods, including prayer and various forms of 
meditation. Fourth arc neurotic and psychotic experiences, and fifth arc 
what Kelsey labels "dangerous experiences." In this last category he places 
certain forms of hypnosis, the practice of mcdiumship, and the use of 
hallucinogenic drugs. In a later writing, Kelsey (1995, p. 166) simply 
groups spiritual and religious experiences into three categories: the 
sacramental, the non~image or contemplative, and those which are based 
in imagery. This brief overview allows us to see that the broad spectrum 
of Christian religious experience may be categorised in various ways. 
Among those who address the issue of Christian religious experience, 
James holds a central position. At the tum of the twentieth century, in 
1901-02, James delivered two series of lectures on the varieties of religious 
experience. These were the Gifford Lectures, delivered in Edinburgh, 
Scotland. There were twenty lectures in the two series, and they are now 
published in one volume. These lectures remain a highly respected and 
important review of this broad topic. 
James (1902/1985, p. 26) remarks at the beginning of his second lecture 
that, because there arc so many religions and they arc so different from 
266 
-.. :.;· 
one another, he can only use the word "religion" as a collective name. 
This perspective serves to support the pluralistic reality of Christian 
religious experience that I have mentioned above. 
A fundamental distinction that James raises in his lectures is between the 
personal and collective religious experience. In lectures one and three he 
frames this distinction as being between personal religious experience and 
institutional religion or second-hand religion Oames, 1902/1985, pp. 6 and 
29). Second-hand religious life for James is that which is founded on the 
experience of others. It is communicated over time through traditions, 
and takes on fixed forms because of the value of imitation. It is sustained 
by habit, and becomes, in time, conventional, the experience of ordinary 
believers. James (1902/1985, p. 30) comments: "Churches, when once 
established, live at secondhand upon tradition; but the founders of every 
church owed their power originally to the fact of their direct personal 
communion with the divine." Clearly James sees personal religious 
experience as being of primary importance, and this is the focus of his 
lectures. It is interesting to note- a parallel betweenJung and James on this 
matter. In a passage that is critical of the Church and its emphasis on the 
collective, Jung (1958/1980, para. 1637) asserts that the subjective, personal 
religio~s experience is the "alpha and omega of religion," I will return to 
this distinction later in this chapter when I give shape to the notion of 
religious experience for this study. 
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In his lectures four and five James l'xplores in depth the nature of what he 
labels healthy-minded religion. He JUXtaposes this to the experience of 
what he later labels the sick soul in lectures six and seven. These 
considerations lead him to comment on the "enormous diversities which 
the spiritual lives of different men exhibit" Oames, 1902/1985, p. 102). An 
acknowledgment of the great differences between people results in the 
recognition that we not only have very different forms of religious 
experience, but that people actually do need different types of religious 
experiences depending on their individual circumstances Oames, 
1902/1985, p. 135). Titis point raises the importance of the relativity of any 
form of religious experience in reference to others forms. If differing 
people legitimately need different forms of experience, it will be difficult to 
justify one as superior to others.16 
In Lecture Eight, James describes the process of unification. This process of 
unification offers<: way to resolve the polarities of experience that James 
has identified in the previous chapters under the headings of healthy-
minded and sick-soul religion. James asserts that most people experience 
some degree of disunity within themselves in life. He acknowledges that 
this varies on a broad spectrum of experience from severe to very mild. 
16. While the pluralism of the Christian movement ls beyond this study, it is a 
fascinating reality to consider, the truth of which contemporary Christians seem reluclant 
to embrace. I suggest that this is largely due to the character of religion under the primmy 
influence of creed and dogma. SUch influences tend to lead us to bel!cve I hilt then:! is only 
one corred way to believe and to relate to the divine life. To engage our pluralism 
seriously, will require us to revise our notions llf bel!cf. 
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Within the religious context thill disunity is overcomt• through the 
process of unification Uames, 1902/1985, p. 175). Th1~ process of 
unification occurs in a variety of ways: gradually over time, suddenly, as a 
result of altered feelings, by changing patterns of action, through 
intellectual insight or mystical experience. James goes on to point out 
dearly that there is a parallel psychological process of unification that does 
not take a religious form. Here James makes a distinction between parallel 
psychological and religious processes. 
James {1902/1985, p. 335) makes a further point in reflecting on personal 
religious experience. "First-hand individual experience of this kind has 
always appeared as a heretical sort of innovation to those who witnessed 
its birth." From James' point of view, that which is new seems most 
always heretical at first. The content of personal religious experience 
frequently contains imagery that crosses the boundaries of conventional, 
accepted images. I remember clearly the morning some years ago when a 
woman confessed to me in a spiritual direction session the insight from 
her meditation experiences over the previous weekend. In her 
experiences she had concluded that the divine presence that met her in 
the depths of her being was more accurately "she" rather than "he." This 
was intensely personal and deeply meaningful, but it took her beyond the 
borders of her own experience to date, and beyond those of her 
community as she understood and experienced them. The experience left 
he; ah·~~n. In terms of personal religious experience, the new often takes 
269 
us where we have not been. This quality of personal religious experience 
has parallels with active imagination that will be addressed more in detail 
in chapter six. 
As part of his review of religious experience, James devotes chapters 
sixteen and seventeen to mysticism and the mystical experience. james 
(1902/1985, pp. 380-81) identifies four basic marks of the mystical 
experience. They are ineffability, a noetic quality, transiency and passivity. 
He then identifies the range of mystical experience starting with those of 
no special religious significance to those of intense religious meaning. l-Ie 
groups these into seven categories and three assertions. The first category 
involves a heightened sense of significance of some maxim or formula or 
a phrase of a text. This meaning is usually experienced as a sudden 
insight, as if something has swept over us. James (1902/1985, pp. 382-83) 
cites examples including a line from the creed, as experienced by Martin 
Luther, a single word, passages in poems, the effects of light on land and 
sea, odours, and musical sounds. It is this form of mystical susceptibility, 
he claims, that keeps us alive to the various aspects of the arts. 
The second category involves the sense, in an experience, of having been 
there before. It, too, has the quality of sweeping over us in a rather sudden 
recognilion. The third is characterised by a sense of heightened meaning 
in the places and things around us, and the fourth James identifies as a 
coming on of a mood, not unlike a trance. In the fifth category, a shift into 
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a different form of consciousness is induced by intoxicants or anaesthetics, 
especially alcohol. James cites examples involving nitrous oxide, ether 
and chloroform. The sixth area involves encounters with certain aspects 
of nature. James (1902/1985, p. 394) remarks: "Most of the striking cases 
which I have collected have occurred out of doors." It seems also the case 
that people arc usually alone when these experiences occur. Examples 
include the sunrise, mountains, night on the ocean, seeing the milky way 
and the seashore. 
As a seventh category, James identifies experiences from several religiotw 
traditiuns which are the result of a methodical cultivation of a practice as 
an element of the religious life. These include the practice of yoga, and the 
training in mystical insight in India, the Buddhist training in stages of 
contemplation, the dervish experience in the Sufi sects of Islam, and the 
practices of meditation and forms of prayer in the Christian tradition. In 
this latter group he mentions the spiritual exercises of Ignatius of Loyola, 
John of the Cross, and Teresa of Avila. 
In addition to these seven categories, James (1902/1985, pp. 422-23) makes 
three fundamental assertions about the authority of the mystical 
experience. The first is that they are, and have the right to be, absolutely 
authoritative in the life of the one who has had the experience. These 
experiences carry a sense of absolute truth for the person who has the 
experience, but that need not be true for others who stand outside the 
271 
experience. He stresses again the ineffability of the experiences and the 
subsequent loneliness that can ensue as the person realises that it is not 
possible to convey the meaningful experience to anyone else. Second, no 
one outside the experience is obligated to subscribe uncritically to its 
authority. Any such experience is open to critique, and is to be evaluated 
in the context of a larger framework of experience. Third, these 
experiences relativise the authority of rational con.~ciuusness and its 
processes for discovering truth. These points all will be taken up again as 
we compare active imagination and religious experience in chapter six. 
This brief review of James' work demonstrates that he remains a central 
resource to the consideration of Christian religious experience. 
Another work that stands alongside James' in the discussion of Christian 
religious expedence is Otto's work, Idea of the Holy. It, too, has become a 
classic in the field. Central to his contribution arc the uses of the terms 
"numinous" and "mysterium tremendum" in reference to religious 
experience. The "numinous" for Otto {1923/1958, pp. 5-7) is a subjective 
feeling response to an objective Other that we find difficult to articulate, it 
is pre-rational, grasps us and heightens a sense of creatureliness in us in 
reference to a greater Other. The strong religious emotion that results 
from a numinous encounter with tile Other is the "mysterium 
tremendum," or aweful mystery. I will refer back to these two terms later 
in· this chapter, and in chapter six we will encounter Jung's use of Otto's 
term "numinous.'' 
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Earlier in this section I mentioned that Kelsey (1983) identifies over thirty 
ways by which we encounter the spiritual dimension of reality. l-Ie groups 
these into five categories of experience. In llddition to these Kelsey (1983, 
pp. 84-86) then identifies nine characteristics of spontJncous religious 
experi(!nces. In this he draws on the works of james and Otto mentioned 
above. The first four come from the work of James. These experiences 
are, again, 1) ineffable, 2) noetic, 3) transient and 4) passive. The next two 
Kelsey draws from Otto's work. They arc characteristics associated with 
the notion of the mysterium treme11dum. They are 5) that we experience 
an almost overwhelming attraction to this Other in spite of ourselves, and 
6) we experience the reality of holy fear, of holy awe. To these Kelsey adds 
three qualities out of his own experience and perceptions. 7) The 
experience can be either through a dazzling darkness or through quite 
clear and distinct images. 8) For some there is a sense of ravishing love, 
of meeting a divine lover. 9) At times there ill a sense of being saved from 
something by this love. Kelsey (1983, p. 86) notes that this last quality is 
present in many of the conversion experiences recorded by James. 
Clift (1982, p. 67) defines religious experience simply as a union of 
opposites. In thiB he is seeking to bridge one of Jung's central notions with 
Ouistian theology, and to demonstrate how Jung's insight can be seen "as 
correct, or at least heuristically useful." Clift asserts that people experience 
·themselves as being divided against themselves, or in conflict with 
~ :;· .; --
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thcmselve,;, Here Clift is influenced by Jung's notion o! the opposites 
which I hav<' explained in chapter one. Examples of the opposites in 
Jung's terms arc the persona and shadow and consciousness and the 
unconscious. In theological terms an example is the spirit and the body, or 
the sensu.ll and the spiritual aspects of the person. The dominant 
historical attitude of Christian theology toward sexuality can be interpreted 
as a result of this sense of conflicted, or split, opposites. Clift (1982, p. 71) 
quotes St. Paul's famous remark in Roman 7:15 as an example of this split. 
"I do not understand my own actions. For I do not do what I want, but I 
do the very thing I hate." This split, in Jung's framework, results in 
neurosis. The healing of this split in theological terms becomes a religious 
task. That which can heal the split must be able to encompass both aspe.::ts 
of the polarised opposites. For the Christian it is God, for Jung it is the 
God image in the psyche, or the self archetype. 
For Clift, using Jung's insights, religious experience is the healing of this 
split. It involves an honest confrontation with ourselves, and a coming to 
a deep acceptance of who we are. The process involves consciousness 
holding the opposites in relationship; specifically it is the conscious mind 
listening to the unconscious, in which the repressed or rejected pair of the 
opposites resides, Through this process of holding the opposites together, 
Jung affirms that a new position will emerge. This is the third thing, or 
transcendent function. This process, a healing process, results in a deep 
sense 0£ personal liberation, joy, and a greater sense of wholeness for the 
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individual. 
Clift, in his bridging work between Christianity and Jung's ps·•chology, sees 
religious experience as a healing process for the individual of an inner, 
existential sense of splitting which is the natural result of the existence of 
the pairs of opposite energies and realities in the psyche. The individual is 
able to come to a deeper sense of peace and wholeness through following 
Jung's process of engaging the unconscious and addressing the reality of 
the opposites in the personality. Clift's notions of the healing nature of 
religious experience paralleb James' (1902/1985, p. 175) notion of the 
process of unification in chapter eight of his lectures. 
Another aspect of the broad spectrum of reiigious experience that is 
important is that which I term the "difficult" religious experience. I 
include thls in this review of various aspects of religious experience, 
because, it seents, in popular religion, it is easy to overlook. I intuit that 
when we speak of the experience of God in everyday terms, we arc 
speaking usually of some experience that settles us, comforts us, brings us 
peace, and assurance. James (1902/1985, p. 175) talks about the result of the 
process of unification as first relief and then happiness. He also identifies 
three essential characteristics of religious experience as rest, enchantment 
and happiness; these are all very positive words. Games 1902/1985, pp. 47-
48).- We will look at these later in this chapter. While these are valid, 
there is another whole tradition of religious experience that is also 
275 
..... ·-
important. Not all religious experiences are pleasant; not all encounters 
with God in the Christian experience arc positive, comforting experiences. 
This is essential to affirm when I later reflect on the rcl<ltionship between 
active imagination and religious experience in the Christian tradition. 
In the biblical material there are substantial examples of the difficult 
religious experience. Abraham's experience of God almost cost him his 
first-born son, Isaac (Genesis 22). Jacob's wrestling with a man/ angel 
resulted in his blessing, but also left him with a wound (Genesis 32). The 
call of Moses through the burning bush (Exodus 3-4) pushed Moses to the 
edge of his confidence. Moses tried to back out on the task and this 
resultl:d in an angry response from Cod, which led Moses to do as he was 
instructed to do. Elijah's experiences of God (1Kings 17ff), and his 
subsequent actions in God's name, put him at odds with Ahab and Jezebel, 
and caused him to flee for his life to the famous cave where he 
encountered the "sound of sheer silence" (1Kings 19:12). Jonah wanted no 
part of the encounter with Cod and ended up in the belly of "a large fish" 
Uonah 1:17). The Book of Job is framed by the difficult experience of God, 
as the writer wrestles with the issues of suffering and righteousness In 
the New Testament, Jesus is led "by the spirit into the wilderness to be 
tempted by devil" (Matthew 4:1-11). Jesus' suffering, from the Garden of 
Gethsemane through to his death, central events to the entire Christian 
enterprise, are the prime examples of difficult religious experiences. This 
is carried further in Mark's gospel, wherein a central theme is that the way 
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of the messiah is the way of the cross. Paul's experience of God on the 
road to Damascus, wherein he was temporarily blinded, was a 
dramatically difficult experience of enlightenment (Acts 9). 
From the wider tradilion. it is noteworthy that both Julian of Norwich 
(Colledge & Walsh, 1978, p. 27) and Ignatius of Loyola (Gleason, 1964, p. 12) 
gave birth to their spiritual teachings and insights through serious illness. 
Two works of imaginal literature pick up the theme of the difficult 
experience of being hunted by God: Thompson's famous poem The 
Hound of Heaven, and Kazantzakis' novel, The Last Temptation. 
Thompson (nd.) writes of fleeing from Him "down the nights and down 
the days, ... down the arches of the years, ... down the labyrinthine ways of 
my own mind." In Kazantzakis' novel (trans. 1961/1979, p. 31), Jesus, as 
he searches for a clear direction for hls life, often feels the presence of God 
like the talons of a vulture digging into his forehead. These examples 
attest to the fact that we can document au entire sub-tradition of the 
difficult side of religious experience within the wider Christian tradition. 
In this section I hav<> walked around in the vast, general area of Christian 
religious experience. In this circumambulation, I have acknowledged that 
there is no single reference point or definition for religious experience. I 
have identified Martin's three categories and Kelsey's five categories of 
religious experience. Drawing on James, I have identified distinctions 
between personal and collective religious experience, what James terms 
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second-hand religion, and acknowledged the reality of our different need f. 
for different forms of experience. I have touched briefly on the nature uf 
new experiences, summarised james' qualities of mystical experiences, and 
identified three points in reference to authority in mystical religious 
experience. I have identified key concepts drawn from the work of Otto, 
have reviewed Kelsey's nine characteristics of spontaneous religious 
experience, and considen~d Clift's attempt to bridge Jung and Christianity 
in seeing religious experience as a recor,ciliation of opposites. Finally, I 
have commented on the tradition of what I term the "difficult' religious 
experience. 
In the process of moving toward a working definition of Christian 
religious experience for this study, I intend now to consider the distinction 
between religious and spiritual experiences. 
Religious experience - spiritual experience 
In early 1996, as I began this project, I was talking to a friend about the 
subject of my research. When I mentioned Christian religious experience, 
he immediately responded that I should change it to "spiritual" 
experience. He further commented that he felt done with religion, but 
was very interested in spirituality. This issue has run alongside this entire 
project. It is one that interests me greatly, though I also admit that I have 
no satisfactory or final understanding as to how to distinguish between the 
two. What I intend to present here are reflections towards an 
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understanding. First I present two brief anecdotes, and then part of my 
taped conversation with Morton Kelsey in January, 1998. 
At the Australian New Zealand Society of jungian Analysts (ANZSJA) 
Conference in Melbourne, February, 1997, at LaTrobe University, David 
Tacey remarked that the categories of the spiritual and religious were, 
until recently, seen to be identical and to be the prerogative of the church. 
He maintained that only in recent times have we begun to separate the 
two. Tacey has seen this happen with sludents at the university and 
others. There are those who are developing a reverential attitude toward 
a larger life without being involved in the religious enterprise. For Tacey 
then, "spiritual" refers to this reverential attitude toward life in a broad 
sense. "Religious" focusses this attitude in i'l faith response to the gods. 
When I was working with Alan Jones leading regional training programs 
for spiritual directors in the early 1980s in the USA, he defined spirituality 
as the art of making connections. These were fourfold: with God, with 
self, with others, and with the larger world. Jones asserted that all people 
have a spirituality; in our framework, ours is Christian. 
During lhe taped conversations I had with Keh;ey, we entered on a 
discussion of the distinctions between spiritual and religious. At first he 
·asserted that these are not the same experience. When I pushed him for 
distinctions, he responded, "One is organised, that's a bad word, one is the 
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concretised religious with the hir.:torical setting ... religious search within 
the historical setting" (Interview, 1998, tape 2:1). We agreed that the 
religious can involve an historical setting while the -~piritual begins with a 
less dear and predisposed framework. We pushed on and then he ~tated 
"I would !'ay that the deepest form of Christianity is a form of both deep 
religion and deep spirituality" (Interview, 1998, tape, 2:1). We talked for 
some time trying to align religious experience more with creeds and 
dogmas and organised religions, and trying to sec spiritual experiences as 
more clearly aligned with a concern for direct experience apart from 
organised religious structures. Morton then talked about his recent work 
of revising one of his books. He confessed: "We purposefully, probably to 
avoid this very problem, would not confine ourselves to one word for the 
divim'. the spiritual, God, ... that it is a multi-faceted jewel. ... If we could, I 
would say, if we could link the words together, spiritual-religious, soil is a 
double word. All the nuances of the spiritual can't be covered in Qng 
word" {Interview, 1998, tape 2:1). In the remainder of our conversations 
we decided to hyphenate the words. We spoke of things as spiritual-
religious in order to demonstrate to ourselves their connection. 
Using the irisights of Tacey, Jones and Kelsey as background, I intend to 
weave in other considerations as I continue this reflection. 
First, I agree with Tacey that the distinction is recent. Certainly thl' world 
in which I grew up would have seen all things spiritual as religious, and 
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would have believed that these were the business of the churches. I do 
think that sweeping changes in recent decades concerning religious 
affiliation, practice and thought, requin! us to explore some distinctions 
between spiritual and religious. Practically Sj.lt'aking, I encounter assumed 
distinctions in my conversations regularly. I encounter it with my clients 
in my psychotherapy practice, and, as docs Tacey, with uaivcrsity people, 
both students and staff alike. I meet many people who no longer involve 
themselves with churches, but who continue to be interested in the 
religious stories of the Christian tradition, and the activities of their 
religious heritage, including prayer and meditation. In my expcricnc<', 
people who no longer see themselves as religious often sec themselves as 
spiritual. Tormey, (1998, p. 212) quotes Geneva, one of the women she 
interviewed in her research: "I don't think people are on about 
commitment to an institutional Church in this day and age, but they are 
certainly on about a religious experience, going off on all sorts of off-shoots 
at the moment." She further refers to the work of Schneiders who asserts 
that there is an experience of disjunction between spirituality as lived faith 
experience and religion as articulated tradition, and that the renewal of 
institutional Christianity will only come through the appropriation of a 
new Christian identity which will emerge out of dialogue with post-
modem culture (Tormey, 1998, p. 213). Though Geneva still refers to 
religious experience in her remarks, in the minds of many people 
"spiritual" and "religious" have now been separated, but how we 
distinguish betwecrl the two is unclear, 
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I also agree with Jones that all people have a spirituality. As Tacey says, it 
is a reverential attitude toward a larger sense of life. Spirituality is 
concerned with understanding how my life fits into, or connects to, a 
larger framework of life and meaning. I want to amend Jones' original 
definition of spirituality and assert that it is the art of making and 
discovrring connections with 1) the larger "Other," or God, 2) with 
myself, 3) with the others of the human family, and 4) with the entire 
creation. We make connections by our own efforts, and we discover 
connections through effortless experiences that visit us and through 
which we have a sense of being connected. In the Christian tradition, thls 
is the balanced experience of effort and grace. In Jones' framework, to say 
that all people have a spirituality, but not all practice religion, is to imply 
that spirituality is the larger framework,. in which the practice of religion is 
contained. Something similar is implied by Weaver (1973, p. 151) who 
speaks about "inner experiences out of which religions emanate." 
Religious experience is seen to be contained in a larger reality of inner, or 
spiritual, experience. 
The alignment of "religious" with affiliation with a religious tradition, 
and the alignment of "spiritual" with a broader, or more open, 
framework seems simple enough, but seems not adequate to our 
experience. Another important dimension of this issue is raised by Jung 
(1958/1980, para. 1637) who separates the notion of religion from creed. He 
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was, at best, impatient with creedal religion which almost seemed to 
mitigate against the experience of God which, for Jung, was the central 
core of the religious experience. 
A phrase that is close to Tacey's "reverential attitude" is "rl'ligious 
attitude." This notion opens up the issue yet further. In almost every 
instance "religious attitude" describes an attitude in people who do not 
affiliate with organised religion. It also parallels closely what I have 
termed "spiritual" above. It is Jung's intent to affirm that there is a way of 
being religious without being involved in creedal affiliation or organised 
religion. Storr (1972, pp. 286-87) comments that Jung described the 
individuation process in terms of religion, because the new attitude that 
emerged had something in common with a religious attitude. The 
common link was the acknowledgment of a dependence upon something 
other than "I". Storr indicates that, for Jung, it didn't matter whether this 
other was located outside the psyche as God or inside the psyche as the 
"Self." What mattered was the attitude itself. In his study of guru 
personalities, Storr (1996, p. 51) states that a main thrust of the teaching of 
Bhagwan Shree Rajneesh was a "religionless religiousness." Storr asserts 
that Jung agreed with this point of view. The phrase carries the same 
intent as that of "religious attitude." 
Chodorow (1997, p. 2) asserts that Jung's own religious attitude was 
shattered in his early childhood, when he associated the Lord Jesus with 
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death. She claims that he spent his entire life re-creating what he had lost 
as he worked to develop ways to approach the psyche with a religious 
attitude. The implication in both Storr and Chodorow is that Jung's entire 
system is tl religious undertaking. Johnson (1998, p. 171) parallels 
Chodorow's and Storr's assertion in his memoirs as he tells of learning 
from Jung how to Jive with a religious attitude. Johnson claims clearly 
that Jung's psychological term "individuation" is the equivalent of having 
a religious attitude towards one's life. The religious 
attitude/individuation process for Johnson involves listening to your 
intalor intelligence, taking it seriously and being faithful to it. Johnson 
(1998, p.171) states that it includes "discovering the uniqueness of yourself, 
finding out who you are not and finding out who you are .... it is ... your 
particular relationship to everything else." Johnson goes on to note that 
this attitude he learned from Jung subsequently opened up the depths of 
the symbolic systems of the world's religions. This included Christianity, 
which for him had become empty. Johnson's attitude is reminiscent of 
that of my friends with whom I met to plan a conference years ago as 
recounted at the beginning of the Introduction. 
James (1902/1985, p. 53) identifies two elements which are fundamental in 
the religious attitude of the soul. His notions parallel Jung's ideas. The 
first element is a belief in an unseen order, and the second is the 
understanding that our own supreme good lies in harmoniously 
adjusting ourselves to this unseen order. Tacey (1995, p. 185) takes a 
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similar stance in defining the ego's task in the psyche. II, "like humanity's 
task in creation, is to serw a grPat<>r reality Oung), to attend to the needs of 
an Other (Eiiade), to further the incarnation in this world of unmanifest 
Being (Heidegger)." 
If we work with Jung's notion of the religious attitude, then we may 
affirm that people are religious, and have Christian religious experiences, 
even if they no longer participate in creedal, organised forms of the 
religion. It is not necessary to separate spiritual and religious as if they 
were divided according to active participation in a religious tradition. 
Yet another consideration throughout James' work is the recognition that 
some spiritual experiences are not seen as religious. In his first lecture 
James (1902/1985, p. 20) observes: "Among the visions and messages some 
have always been too patently silly, among the trances and convulsive 
seizures some have been too fruitless for conduct and character, to pass 
themselves off as significant, still less as divine." Later on he affirms that 
the process of unification can function as a purely psychological process 
without a religious framework Oar:tes, 1902/1985, p. 175). Further he 
affinns the same to be true of the spiritual process of conversion; it can be 
experienced as a psychological process in a non-religk•us framework 
Oames, 1902/1985, p. 189). 
In these reflections we have identified several possible categories of 
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experience, First,. there arc experiences, as James asserts above, that arc 
psychological or spiritual experiences that would not be considered 
religious. Second, there arc experiences that might best be labelled 
spiritual-religious as Kelsey suggests. Third, there arc experiences which 
are spiritual, but which would not be considered religious by those whos(' 
experiences they are. Fourth, there arc experiences that would be deemed 
to be religious by those who have them. While this may seem tedious, 
it represents an effort to identify and to organise the perspectives find 
opinions of these various sources. The exercise dnes make it clear that we 
use the language in a variety of ways that arc precise. 
This issue of the distinction between spiritual and religious Pxperience, 
rrmains open-ended for me. I draw no simple, single conclusion. 
Through the efforts of this reflection, some things are dearer for me. First, 
I do agree that all people have a spirituality of !'orne sort, as Jones claims. 
The fundamental function of spirituality is to help us feel connected to 
our own lives, however we understand and experience them. Second, I 
agree with Jung that it is possible to be religious without subscribing to 
creeds or dogmas, and without affiliating with a church in a particular 
Christian tradition.t7 Third, I affirm that the development of a religious 
attitude is essential to our sense of meaning and well being. I am inclined 
17. One issue in regard to this position is the place of community involvement for 
the person following the Christ story. From the beginning of the Christian movement, 
involvement in community has been seen os essentiaL As a part of the bridging work 
between Jung and Christianity, the dynamic interplay between the collective and 
individual polarities of experience is an issue of importance and invites serious 
consideration. 
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to fall back on Kelsey's position at the present and accept that the words 
spiritual and religious are linked. To hyphenate them from lime to time 
might well honour more fully the vast and overlapping territory that they 
an.~ meant to describe. An aspect of our experience that touches on this 
distinction is the experience of discernment, and I inlend to consider it 
now. 
The experience of discernment 
I was introduced to the notion of discernment through the activity of 
spiritual direu;on. I have no memory of it being raised as il concern 
during my training as a priest. It is the revival of, and the great interest in, 
the ministry of !!piritual direction in the last twenty years that has brought 
the issue to our attention. Fenhagen (1981, p. 48) traces the word to the 
Greek, diakrino, which means I decide, or I discriminate. Discernment is 
thr> process of making discriminating choices or decisions. Usually the full 
title of this ministry is "Discernment of Spirits." It has to do with 
discerning, discriminating or choo.~ing between spirits. Kelsey (1978, p. 6) 
remarks that "When religion is a matter of morality and rational and 
inferred faith, one does not need discernment." It is only when we are 
concerned with the experience of God and the spirits that discernment 
comes into play. 
Discernment raises the whole notion of the spiritual realm, and the issue 
of evil. While both are beyond the scope of my present study, I will 
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comment briefly on them, as they do impact upon us as we make 
decision,; about the religious nature of our experiences. 
In the Christian tradition both the realm of spiritual reality and the reality 
of evil arc traced bao.:k to the biblical texts that arc a core resource for 
Christian identity. Jesus' struggle with the devil by whom he was 
tempted (Matthew 4), the appearance of angels to mini~kr to Elijah 
(lKings, 19), to instruct Joseph through his dreams (Matthew 1), to sing at 
Jesus' birth (Luke 2), and Paul's notion of wrestling with cosmic forces of 
darkness (Ephesians 6), are stories well known to Christians. Our 
cosmology, variously descnbed over the centuries, has been a lively world 
of spirits, and evil has ever haunted us as we seck salvation in Jesus the 
risen, victorious Christ. It must be added that we have never achieved 
unanimity concerning our pictures or understandings of the spiritual 
realm or of evil. 
The notion of the spiritual realm has been of central concern to Kelsey for 
many years. It is through him that I became aware of the issue and by his 
influence many of my perceptions were shaped. I refer to his work to 
speak briefly about these two concerns in reference to discernment. I 
remember a conversation we had in his office when l was about eighteen 
years old. We were talking about healing, about the laying on of hands 
and praying for healing. His perspective is summed up in his final line of 
that conversation, which is etched into my memory. He said, "You see, it 
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all depends on your point of view."lH Discernment happen[-l against a 
world view, a pcrspcctivl' on, or a picture of, spiritual reality. We have a 
fn1mework against which we decide, discriminate, discern. J1or years 
Kelsey expressed his world view in diagram~ of spiritual reality in his 
books. Over the years these diagrams changed as he modified his world 
view. The most recent diagram is the updated picture in his work on 
meditation, The Other Side of Silence, to which I have previously referred 
in chap!P.r one. It was originally published in 1978, and he revised it 
substantially for re-publication in 1995. The diagram, which is reproduced 
in Appendix one, gives us a picture of the spiritual rcalm.l\1 In our 
conversation I shared with Kelsey my discomfort with diagrams. I stressed 
the need to sillooscly with any such image and he responded, ''Always. II 
is merely a. hint" (Interview, 1998, tape, 2:1). 
For our purposes the diagram offers us, hints at, a way of conceptualising 
God - the unlimited divine creator, limited spiritual reality, the personal 
and collective unconscious, the spiritual realm and the spirits - archetypes, 
and psychic contents, the deceased, and the reality of evil, all in relation to 
18. I r~minded Kelsey of tllis encounter wh~n I saw llim in January, 1998. We 
talked about It and we both affirmed again the importance of a point of view. Without nne 
he said simply, PYou're in 11 swampff (Interview, 1998, tape 2:2). 
19. When we discussed !he diagram at length in our visit, Kelsey slated that his 
motivalion for changing it again wn~ an attempllo resolve or end the dualism that appears 
in Christian thinking. He has made the image of evil much smaller "because of the 
resurrection.ff The diagram is meant to nffirm "That this is not a dualistic world." J 
commented: "And that's the real principle you're getting at here. That the world 
ultimately is united in the reality of Cod, but in limlted human experience, there is nn 
experience of dualistic energies.ff Kelsey replied: "I would ~y that's right" (lnlerview 
1998, tape 2:1). 
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the physical world. 
The diagram approach of Kelsey's also raises the issue of evil. Kelsey 
commented in our conversations that he has changed substantially the 
way he pictures evil over the years. Jung was adamant in his 
disagreement with the Roman Catholic Church's position on evil as the 
privatio bor1i Oung, 1958/1980, paras. 1592ff.). From my youth I have 
known through our conversations that Kelsey agreed with Jung's 
disagreement, though he also has differed from Jung in tenns of the dark 
side of God. Kelsey's diagram, to which we refer, shows evil as being a 
spiritual reality within the limited spiritual realm, and as being able to 
affect both the personal and collective realms of the unconscious and the 
physical world. However we might respond to the diagram or to the 
notions of spiritual reality and evil, the diagram is an attempt to describe 
the reality of the spiritual world in which our discernment takes place. 
How we actually discern is the next issue that flows on from these 
considerations of our cosmology. 
James offers an approach to understanding our religious experiences 
through his notion of spiritual judgement. In his first lecture Uames, 
1902/1985, pp. 1ff), he identifies two orders of inquiry: existential 
judgement and spiritual judgement. Existential judgement deals with the 
nature of the object, its origins, constitution and history. Spiritual 
judgement deals with its value. Neither answers for the other, each must 
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be answered serarately, then the approaches may be combined. 
Making spiritual judgements about an experience is to decide its value on 
the basis of our point of view. James (1902/1985, p. 5) makes it clear that 
we already have "in our mind some sort of general theory as to what th 
peculiarities in a thing should be which give it value for the purposes of 
revelation." This point of view is itself a form of spiritual judgement. 
We bring to bear our framework on the experience to discern its value, 
character and place for us. The concern inevitably arises as to how we 
actually make the discerning choices and apply the values to our 
experiences. 
Shelton (1982, p. 334) offers ten questions for discernment that can give a 
specific shape to the process. 
1. What role does Jesus Christ exercise in the decision? 
2. How does my choice reconcile me with the community of 
faith of which I am a part, and how does my decision take 
into account the effect my decision has on others? 
3. What are the ostensible signs of Christian love evinced in 
this decision I have made? 
4. In making this decision, do I find time for interior silence 
whereby I can really listen to the Lord? 
5. How open am I to consulting others about this choice in 
my life? 
6. How do past decisions, or decisions related to the one I am 
presently making, influence my present Christian choosing, 
and how does this choice allow for possible future growth? 
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7. Can I recognize and admit the limits and imperfections of 
my choice, accepting my shortcomingB, yet still relying on the 
need for ongoing and deepening conversion? 
B. How docs this decision proclaim Christian values, and are 
my own values authentic signs of true Christian living? 
9. What feelings do I have when making this decision, and 
how might these affective responses influence my attempts 
to determine an authentic Christian choice? 
10. Can I truly say that this decision is a responsible usc of 
Christian freedom in my own life? 
A review of the list reveals what, for Shelton, are the essential Christian 
values that are the framework of which James writes, and which arc, in 
themselves, a form of spiritual judgement. Some of the core values that 
Shelton's list reveals are the centrality of Jesus Christ, one's relationship 
with the Christian community, the manifestation of Christian love in 
one's life, and the importance of self reflection and silence in God's 
presence. Also included are the importance of consulting with others, the 
need to discern in the wider context of one's present life, the importance of 
dealing honestly with one's own limits, the relationship of one's decisions 
with prevailing Christian values, the place of affective responses in one's 
decisions, and the awareness of how one exercises one's freedom to act in 
reference to Christ. 
The research participant, Campbell, struggled for some standard of 
measure for his experience in our final interview. He was wondering 
wha.t objective standards a person could rely on to evaluate the nature of 
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his or her experience. Campbell asks these questions in his reflections: 
Does it lead me to grow in love? Docs it lead me to grow in 
graciousness? Docs it lead me to grow in an ability to 
experience? Does it lead me to grow in an ability to 
contribute? Docs it lead me into an experience of the greater, 
away from the narrow, false self, into deeper aspects of myself 
(Campbell, tape 3:2)? 
He concludes by mentioning the fruits of the experience. Core values are 
revealed in these discerning questions which overlap Shelton's to a 
degree. 
Of interest from a heuristic point of view is James' attempt to identify the 
essence of religious experiences. James (1902/1985, p. 45) states; 'The 
essence of religious experiences, the thing by which we finally must judge 
them, must be that element or quality in them which we can meet 
nowhere else." He points to this essence through three words; rest. 
enchantment and happiness. I mentioned these earlier in this chapter 
when reflecting on difficult religious experiences. The first involves the 
freedom to rest so deeply in God's presence that the normal, ordinary fears 
of our fragile lives ultimately do not weigh us down. Even death loses it 
sting.2n The second adds to life an enchantment which is not rationally or 
logically deducible from anything else. The third is a sort of happiness in 
the absolute and everlasting God. It has to do with a point of view toward 
all of life and experience that emerges from the relationship with the 
divine. It is a quality that allows us to live beyond, or in spite of, the 
20. The imBge refers to 1st Corinthians 15:55, io the New Testament. 
293 
difficulties that might embitter us or drag us d.own. Il is a kind of undying 
optimigm towards life itself (James, 1902/1985, pp. 47-48). james 
(1902/1985, p. 48) asserts that "If religion is to mean anything definite for 
us, it seems to me we ought to take it as meaning thifi added dimension of 
emotion." This dimenrJion of emotion is made up in part by these three 
essential qualities that help us discern the nature of our experience: rest, 
enchantment and happiness. 
To return to James' notion of spiritual judgement in his first lecture, in 
this introductory material he is building a case for the fact that one must 
finally "judge the religious life by its results exclusively" (James, 
1902/1985, p. 20). Here James aligns himself with the fundamental biblical 
measure of spiritual judgement which is also the larger framework for 
discernment. It is from Matthew 7:16, and is attributed to Jesus: "By their 
fruits you will know them." Kelsey, in our conversations, also turned to 
this teaching as we attempted to sort out different experiences. (Interview, 
1998, tape 2:1). For Sparrow (1995), who recounts contemporary stories of 
peoples' encounters with Jesus, this teaching is the only criterion for 
evaluating what he calls spiritual experiences. He stresses also that it 
personalises the process of judgement in such a way, that we avoid 
making the experiences of one person's life the standard of measure for 
others. }ames, Kelsey and Sparrow all affirm that, at the end, we can only 
judge or discern the nature of our religious experiences by hindsight on 
the basis of the results or fruits they bear. In a Christian context this 
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biblical teaching seems to have endured well as the fundamental approach 
in intcrprding, or discerning the nature of, our experienCL'S, 
The research participants' reflections on religious experience 
I have now looked at the broad spectrum of religious experiences, reflected 
on the distinctions between spiritual and religious experiences and 
considered the issue of discernment. In the context of the heuristic 
method of research, I intend next to present my own reflections and the 
reflections of the research participants on our religious experiences. I will 
conclude this section with a corporate depiction of religious experience as 
we view it. 
Religious experience - George 
My religious experiences have as their context my life-long involvement 
with the church. My childhood memories are many: the imposing 
structure of the Methodist church building, the long sermons we listened 
to from the balcony, Sunday school stories, a visit from the pastor when I 
was sick, the choir at the Episcopal church, my first solo as a boy soprano, 
and midnight Eucharists on Christmas Eve. From my adolescence and 
young adult years the memories continue: teaching Sunday school, 
summer camps and evening campfires, youth groups with games and 
endless singing, church dinners, baritone solos in the choir, my first 
sermon on Youth Sunday at age sixteen, mid-week Eucharists, beginning 
counselling at age fifteen and spiritual direction at sixteen. and the 
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introduction to dreams through which my inner story life became 
conscious, the habit of a daily prayer time, late night prayer ~cssions in the 
church with friends, being the church gardener for two years, feeling safe 
on the property, and knowing acceptance and love from peers and many 
adults. It would be difficult to define fully the significance of the church in 
my early life. In a very deep sense it was my home, and I was much loved. 
It is small wonder that l settled on the priesthood as my vocational goal. 
Within this context, l don't retain memories of experiences of God from 
my childhood years. My experiences seem to be more of church, people, 
and things religious, than of some personal interaction with God. Once I 
began the counselling and spiritual direction that changed. The dominant 
image for my experiences was of God as "Father," and "he" felt close, 
accepting and supportive. This heightened dramatically at age eighteen 
when I received the gift of tongues. I remember the experience clearly. I 
was in the church praying with a friend at about 11:30pm. He was 
struggling with doubts, and we chose to go there to pray and talk. As we 
did so we were joined by another friend, soon to be married, who was all 
in a rage over some development concerning his wedding. As we then 
prayed for him, "it" happened. It wasn't terribly dramatic, but was like the 
unlocking of an energy that then flowed freely without my understanding. 
It wasn't very emotional, more a peaceful experience, like something had 
been set free. Certainly it was not expected; I was both surprised and 
excited. 
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The experience of tongues speaking settled into a quiet place in my 
personal devotions, and though I participated in prayer groups weekly fur 
some years in later adolescence, I found no particular interest in the later 
charismatic movement. Through this experience of tongues has grown a 
deep intimacy with God that continues to this day. The one word that has 
consistently given shape to this relationship is "presence." This intimate 
presence is dose, intensely personal, and involves a sense of 
unconditional love and acceptance of who I am. It is a relationship that 
requires no fear. Over the years l have come to name this prC!Sence the 
divine energy or divine lover. It takes a more physical or human shape 
through my imaginings around the Christ figure. I have for many years 
related more to the Christ than to Jesus, though the Christ figure often has 
traditional "Jesus" characteristics, such as a simple, white, full length 
garment. This intimacy with God and with Christ has been sustained 
through years of prayer, meditations of various sorts, dream work and 
journal keeping. From the beginning I was trained in what I would call an 
integrative spirituality, wherein everything in life fits around the central 
relationship with God. 
As I have indicated earlier, I took the technique of active imagination into 
this framework at about the age of thirty·five. The "Dog" series came early 
in the piece. Active imagination, in my ongoing experience, continues to 
involve the. interaction of effort and surprise. The interactions with the 
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figures also contribute substantially to the ongoing sense of intimacy I feel 
with this inner world. 
The result of all this is that my religious experiences arc quite varied and 
include many ordinary things. The spectrum of my personal experiences 
includes hearing the morning song of the birds in our trees, praying, 
listening to the souls of others tell their stories, attending to the stories of 
my own soul through dreams, and meditative experiences, listening to a 
piece of music, usually classical, working with my pastels, sitting quietly in 
the presence of a meaningful image, walking on the beach, working alone 
in the garden, presiding at the Eucharist, preaching, and lecturing. While 
some of these experiences do not involve a conscious dialogue with God, 
this divine presence is implied and never seems far away. 
There have been times in these experiences when the presence has caught 
me by surprise. Certainly the tongues speaking experience was like that. 
At times an inner image or character startles me. At times in a moment of 
solitude in an ordinary place, I am drawn into prayer. At times prayf'r 
sudde~y gives way to a deeper sense of presence which I do not seek. I 
remember some years ago in a parish having a series of experiences over a 
period of months wherein I felt like I was being stopped still in my tracks 
by a sense of presence and a longing. It was so strong lhat I was careful for 
mariy months not to pray before presiding at the Eucharist for fear that 
one of these "longings" would come upon mel They usually left me 
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feeling unable to speak easily and only wanting to enter a yet deeper 
silence. These were often quietly emotional experiences, that drew me 
into a deep stillness. I felt warm, very moved, utterly at rest, content, still. 
From time to time I continue to have this experience; it always comes 
unbidden. 
Often religious experiences come in response to my efforts and di!;ciplines. 
Times set aside for prayer, spiritual reading, meditation, walking alone in 
the bush, hiking in the mountains, working in the garden, all these and 
other practices I have used to open myself to this presence - God - the 
divine energy. I remember fondly the hikes I used to take for many years 
in Rattlesnake Canyon above the Holy Cross monastery in Santa Barbara, 
California. I would spend hours along the stream working on a sermon, 
writing in my journal, swimming, praying, meditating. Th('se solitary 
hikes remain as a highpoint among my religious experiences. In these 
times the Sl!nSe of deep contentment is an abiding quality. Sometimes 
these experiences are compelling or enthralling, now and then I am 
moved to sing. Often I feel quietly swept up into a very attractive and 
larger presence. 
Most often these experiences take place when I am alone or alone in a 
crowd, like riding on a bus or train. Now and then they will happen when 
I am involved with others in corporate worship. Specific moments of 
awareness or insight are. usually not very long, though their afterglow can 
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last for hours. 
The result of these experiences over the years is that I have grown to feel 
centred, at peace, at rest, still, well within myself. More often than not I 
feel connt-cted, at some deep level, to myself, to God or Christ, and in tune 
with the larger nature of things. These experiences have been, and are, 
deeply healing. An image of my desire that emerges from these 
experiences is that of being aligned with the purposes of God. Out of these 
experiences I feel compelled to offer others something like love or 
affirmation. I want, often, to give something of what I feel I have 
received. I believe this to be the simplest motivation for my various 
ministries. While these are special experiences in one way, in another 
they are ordinary, almost daily, and are at the core of my own experience 
of life. 
Thus far in these reflections there is an aspect missing. It is the hard, 
difficult side of the experience of the Other. Most usually these come 
through dream stories or active imagination work. Sometimes they are 
triggered by a clumsy interaction with another person, sometimes by 
reading an insightful passage in the scriptures, a novel or other book. 
There is a stirring, a shifting; I feel moved and uncomfortable, even 
frightened. Dreams can wake me with heart pounding, active 
imligination.s can leave me stunned in the face of an interaction. Insights 
can: challenge my present points of view, stir guilt, shame, fear, bring me 
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face to fa.:e with the hidden, wounded, unpleasant aspects of who I am. 
Over the years I have felt also the influence of the divine life in all thi!., so 
these, too, I sec as religious experiences. Yl.'ars ago llearr.cd to "sec" these 
experiences in thl' larger context of God, as if they, too, were a part of me 
that circled round the centre where l meet God within. This image 
contributes to the sense of coherence that I feel amid the diverse aspects of 
my sell. 
An important example of this for me involves my experience of 
depression about twenty~five years ago. Soon after the physical symptoms 
appeared, I made an appointment with the pliest who had been my first 
spiritual director in my teens. After I told him my story, he wondered 
aloud as to what God might be doing lvith my life through this experience. 
From that day I focussed my experience in the context of my relationship 
with God, and assumed that it had meaning. This one event has had a 
deep influence on me in terms of interpreting God present in difficult 
experiences. 
My religious experiences, then,. may also be characterised by confrontation, 
·sudden insight, fearful encounter, anxiety, depression, terror, the 
challenge for change. These can leave me unsettled, worried, insecure in 
·.m'y conscious sell, aware again that I cannot make sense of my life without 
this sacred Other, the cohering centre, the divine presence, God. 
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Over the years, these experiences have been the core of my spirituality and 
theology. They arc the core of my life, and have shaped my sense of self, 
my perspective on human life and experience, my understanding of God 
and our interactions. As a final reflection, sometimes I wonder if I even 
believe in religious experience as a category any more. For years I have 
entertained the notion that I have only one prayer to offer to God, and it is 
my life. Perhaps at the end of the day, life itself is the religious experience. 
Religious experience - Campbell 
Campbell's reflections in the taped interviews on his religious experience 
are marked by some confusion. This becomes dear to Campbell toward 
the end of our conversations, when he asserts: "You st:e, there's two parts 
of me, George" (Campbell, tape 3:2). He then identifies within himself one 
part who is in the evangelical tradition, centred in Cod's grace, salvation, 
the forgiven sinner, and one part who is oriented toward "God in creation, 
in me, and the immanent God" (Campbell, tape 3:2). Campbell recognises 
that "I've been profoundly changed by paying attention to my dreams and 
part of that is the active imagination" (Campbell, tape 3:2). He concludes 
at one point that "When I'm speaking of my religious experience, I'm 
really speaking of the experience I've had as an evangelical" (Campbell, 
tape3:2). 
In terms of his background, Campbell relates that he was baptised an 
Anglican, "!'ut in his university days became "a militant agnostic" 
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(Campbell, tape 3:1). He livl!d a wild life in his time at university, but he 
was not always happy. One night, after a party, he was feeling depressed at 
the nihilistic scene he was in, and "I remember praying ... I'm in trouble ... 
if there's anything out there, I need help" (Campbell, tape, 3:1). Shortly 
after this he was invited to a yoga session. "The first time I did a yoga 
relaxation, a yoga exercise, to get in touch with my body, that was a 
tremendous religious experience" (Campbell, tape, 3:1). Campbell later 
changes this to a "spiritual" experience. 
At university Campbell spent time coiUlected to an ashram. There he had 
deep meditative experiences which he characterised as sinking deeply into 
an alpha experience, where one is asleep but not asleep, and the mind is 
crystal clear, pure, and without friction. These he saw as religious 
experiences. During some meditation sessions at the ashram, the readings 
were taken from a King James Version of the Bible. Campbell concluded 
that the Christians were "on to something." Subsequently he left the 
ashram and began going to church in his last year of university, and 
"became a Christian" at age twenty~three (Campbell, tape 3:1). 
In speaking of his Christian meditation experiences, Campbell recognises 
. that he "never got to the same extent of feeling ,tctually at one with things 
that I did with the Hindu/Buddhist meditation" ( Campbell, tape 3:1). He 
describes the qualities of those Christian religious experiences thus: "A 
feeling of surrender, a feeling of gratitude, a feeling of awe, a feeling of 
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how lucky, how blessed I am, a feeling of gratitude to others, of wanting to 
lift others before this state, or this being, a sense of place, being part of a 
community, part of a process·' (Campbell, tape 3:1 ). 
Campbell also mentions the interactive quality of his prayer experience. 
He reflects: ~It's nice, I fed supported, I feel ... you give over burdens, 
relieving and a gratitude to God for being there, gratitude to Jesus, he's 
such a prophet, such a lovely figure, uncompromising, willing to do 
everything that was necessary, whatever the cost, you know, just a feeling 
of love" (Campbell, tape 3:1). 
Other qualities Campbell identifies are: "I feel that I'm not alone, I feel 
that the universe is a warm place, that God is there, where God is there is 
community, there's others, there's ... like heaven I guess" (Campbell, tape 
Campbell identifies a context for his Christian religious experience. 
So I guess I rely very much in the Christian religious 
experience on the authority of Jesus, the death and 
resurrection, what Jef:US would say about God, Paul, the 
whole tradition and stories I find in the gospels, springing 
from the gospels. 
But with the gospels and the Christian revelation, or 
traditional stories, there's something outside myself that ... 
there's the Church, there's all that have gone before, all 
building on Jesus himself I guess, which gives it a sense of 
awe, and gives me a serue of gratitude, of belonging to this 
cloud of witnesses, being part of this tremendous story, this 
tremendous community of people (Campbell, tape 3:1). 
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In his Christian religious experience Campbell 1dentifies a quality of depth 
in terms of this broad context. 
When I'm in the Christian religious experience I am not, uh 
... I feel as though I ... I am part of a much greater process, that 
I am in the presence of infinite, you almost could say, 
infinitely more majesty and gratitude, and there's the reality 
of Jesus there, the great life, the great love, the cross, the 
mystery of the resurrection. You know, there's this actual 
pivot of history there. Then there's, you Sf!e, to me, it's the 
depth, the reality, the surrender to that, the being part of 
something so profoundly, the very pi ... ot of all history, of the 
planet. To me, there's a depth, not so much a depth but a 
kind of reality there which is far more encompassing, and I 
go into it with a sense of great joy (Campbell, tape 3:2). 
In answer to the question, "What makes an experience a religious 
experience?" Campbell reflects: 
Well, it's something to do with God being there, and how is 
God there? Well, there's this mystery, there's this greatness, 
there's this other, this ... it could be either immanent, like in 
a Hindu/Buddhist meditation where you sink into this 
greatness, oceanic feeling, or it could be a Christian 
experience, where you sink into gratitude, love, the love that 
Jesus would express so powerfully, such a love, such a death 
and the great mystery of the resurrection, it doesn't end. I 
think there's not only mystery, you get this feeling of God 
there, of someone, some being, some thing that is 
undefinable, but yet is characteristic, you get the feeling that 
God's there. I think that, for me, is it. (Campbell, tape 3:2). 
In speaking about his outer experiences, of "God in my outer world," 
Campbell remarks, "Just trying to live your life in a way that is congruent 
with the love I find in Jesus, that's a religious experience" (Campbell, tape 
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Religious experience - Helen 
Helem begins her reflections about religious experience by tclHng of the 
ncar death experience she had many years ago. As I have already 
mentioned, it came after d full term pregnancy which resulted in a still 
birth. She had buried this experience away and forgotten it because 
"nobody wanted to hear about it, the doctor didn't want to hear, my 
husband didn't want to hear [ ... ] so I just buried it in the unconscious" 
(Helen. tape 2:2). One day, while waiting in a bookstore at the counter, she 
saw a copy of Life after Life. Looking through th.is book caused her to 
begin to remember her experience. 
Helen remembers in the experience "being up like that [gestures toward 
the comer of the ceiling) in the comer, looking down on my body" (Helen, 
tape 2:2). She remembers going through the tunnel that people now 
describe. There were lights and dark, and noise, and light at the end like a 
doughnut shaped light" (Helen, tape 2:2), that was huge. Central to the 
feeling was "the most wonderful feeling of love that I've ever known 
before or since" (Helen, tape 2:2). That energy "which is the energy of 
love ... absolutely ... much more love than I'd ever experienced before" 
(Helen, tape 2:2). For Helen, this was "a huge experience, the memory of 
that was huge and that totally began my journey of change" (Helen, tape 
2:2). Since recalling this experience, Helen has "felt as if there's a reason 
for my being here" (Helen, tape 2:2). She also comments that she finds it 
very hard to talk about this e"perience. 
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This, for Helen, is her definitive, or primary, "what I would call ... 
religious experience ... there nrc other glimpses" (Helen, tape 2:2), but 
nothing she has had matches this experience. In another comment Helen 
admits that she is not sure she likes the term "religious experience." The 
central image was the light, the primary feeling tone is the 
"overwhelming sense of love" (Helen, tape 2:2). She reflects: "It's as if ... 
for a short time ... I somehow came to the source of life" (Helen, tape 2:2). 
This remembered experience changed the way Helen saw her life. It led to 
a deepening of her sense of life, and it also created meaning. She also 
notes that, since then, she has no fear of death. 
Helen identifies briefly other religious experiences, but notes that they are 
far less dramatic than her primary experience. They include: the 
movement of certain stages of her life, synchronistic experiences, dreams 
and other active imagination experiences. It is Helen's conviction that the 
energy she encountered in her primary religious experience is the same 
source for these experiences as well. 
In commenting generally on religious experiences, Helen describes them 
as grace, the unexpected, unplanned, a surprise. It involves no 
preparation,. one doesn't know it's coming. There is a quality of being 
"totally overtaken" (Helen, tape 2:2). 
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Religious experience - Tim 
In his reflections, Tim identifies seven religious experiences out of his 
personal experience. The first was coming back to church after leaving the 
church as a whok This took place while at university in England, and 
was like a coming home experience. Tim had a "deep sense that this is the 
right place to be, that I know this kind of place" (Tim, tape 2:1). The 
experience included a deep sense of warmth and rightness. He comments 
that "nothing would have kept me away" (Tim, tape 2:1). 
The second experience was going to a Friday night prayer and praise group 
in South Africa, where he was made to feel very welcome. There several 
things of importance happened for him. He had his "ears and eyes opened 
to another dimension of faith" (Tim, tape 2:1). He came to realise that 
faith actually impinges on life, that prayers were answered, and that it was 
possible to bring God into ordinary, humdrum, everyday life. Tim saw 
"ordinary life and faith put together in a way they hadn't been before" 
(Tim, tape 2:1). 
The third experience was that of being baptised in the spiri~ which took 
place on a Sunday morning while Tim was alone. Tim reflects on the 
element of surprise in these experiences. 
I think that that's another thing that's part of religious 
experience, it takes you unawares. I wasn't expecting the kind 
of thing that I- in any of these - that 1 got I wasn't expecting 
to fen! that kind of warmth, I wasn't expecting that kind of 
welcome. [.,.] Wnat took me by surprise this time was this 
308 
incredible feeling of joy coming from the pit of my being 
right down [ ... ] just surged up and I sang, I just sang for joy, 
some tunc I've never sung before or again - no words - I just 
sang, I don't know how long for (Tim, tnpr. 2:1). 
He describes it further as a deep springing up, like the living water 
imagery in the New Testament, and he comments: "probably that's the 
most dose encounter with God that I'd had" rnm, tape 2:1). Tim observes 
that up until this experience God had been experienced as a bit distant, 
"God had tended to be out there" {Tim, tape 2:1). This was the first time 
he had a sense of God within, which was the cause of the great joy. 
The fourth experience was finally surrendering to the call to be a priest. 
Tim recalls that in this experience he said to God, "If you want me to be a 
priest I will" (Tim, tape 2:2). He notes that "This feeling of peace just 
descended on me, it was unreal, again not expected" (Tim, tape 2:2). He 
also notes in this reflection that prayer is a dialogue with God that is 
explicit and involves answers. 
The fifth religious experience includes most of the active imagination 
work. 
Again it's explicit, the guide ls Christ and that's deliberate, 
and he takes me in places where I do not necessarily want to 
go[ ... ] and the whole thing is illuminating and revealing [ ... ] 
and I come to a new place of who I am. It's like the image of 
God is being re-formed in me. It's like that, I'm not saying 
that it is that, it's like that (Tim, tape 2:2). 
It's Uke "being transformed from one degree of glory to another. ( ... ] 
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There's a sense of wholeness at the end that isn't there at the beginning" 
(Tim, tape 2:2). It involves for Tim a sense of being "reconciled to myself" 
(Tim, tape 2:2), even to what he refers to as the gross bits. He notes that 
there's a change in these gross bits as they relate to and come into 
consciousness. 
The sixth experience Tim identifies is a recent or.e, and involves a man 
who comes to the church about once a month. Tim experiences him as 
manipulative and recently refused to see him because of their rrevious 
visit. Tim felt deep shame and guilt, and when he asked God for 
forgiveness he was able to hold the feelings of forgiveness with the sense 
of unforgivableness and "that brought me to a new place" (Tim tape 2:2). 
He had a ··~ense of having been in a plaa! of extreme holiness" (Tim, tape 
2:2). 
The seventh and last religious experience Tim shares involves a man who 
prayed aloud during a Eucharist, and Tim found it to be awful. He notes 
that he was "beside myseU with rage" (Tim, tape 2:2), and that he wanted 
to walk out, but he stayed and later gave him communion. He refers to 
this as the "angry" Eucharist. Tim notes that at the altar he spontaneously 
genuflected, which spoke volumes to him about the significance of this 
religious experience. 
In reflecting on the qualities of religious experience, Tim notes that the 
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earlier ones mePtioned were like invitations to something, while the later 
ones involved the "bringing together of opposites in a very strong kind of 
way" (Tim, tape 2:2). 
Religious experience - Lottie 
Lottie begins her reflections on religious eJ.perience by saying "I don't 
know what a religious experience is" (Lottie, ldpe 2:2). In an enrher 
reflection she comments that "if what I've been doing has been active 
imagination or image meditation, then that, for me, is a religious 
experience, or a spiritual experience, because ... the journey is a ceremony 
... an experience[ ... ] something which deeply moves me" (Lottie, tape 2:1). 
Lottie goes on to share that "I've had experiences which I would describe 
as sacred, being in a sacred space and a sacred mood ... being overawed ... 
• md at the same time being totally at peace [ ... ] that it was alright to 
experience what I was experiencing." She then shares one of these 
experiences. It is an experience she had while in China at the university 
some years ago. She is walking back to her rooms, and sees the children at 
the school playing and is overjoyed at the sight of them. Suddenly she 
can't hear anything. The afternoon sunlight gets brighter and brighter, 
and then she cou1d hear the sap in the trees "plop, plop [ ... ] I could see the 
sap rising" (Lottie, tape 2:2). She stood still for a time because she 
couldn't move. Finally she walked home and sat for a couple of hours. 
She was shaking or vibrating during this time such that when she wrote 
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this down it wasn't very clear. She still has the text of the experience. 
"That to me was a religious experience" (Lottie, tape, 2:2). 
Lottie identifies some of the qualities of these experiences. 
The surprise, the unexpected. They happen, I don't set out to 
have them. They happen unexpectedly. And it's a[ ... ] state of 
grace as though the world is the way it ... it's perfect ... in that 
moment. In that moment its the best of the possible worlds. 
[ ... ] There's a shift of consciousness. [ ... ] The normal five 
senses somehow shift into a different gear and either one of 
them becomes super sensitive or another one goes [ ... ] I don't 
know, but there is a[ ... ] sense of awareness.[ ... ] It's a feeling of 
utter peace in one sense ... bcmg in a state of grace, as I said 
before, as though nothing is neither beautiful or ugly- it iust 
is - the way it's supposed to be. [ ... ] A slice of reality that is 
perfect regardless of what ... and any attempt to make a 
judgement of it is absent. I experience it as a total 
appreciation ,. that this is the way it is, this is the way it 
always is, but I will not always be aware of it (Lottie, tape 2:2). 
She reiterates the quality of surprise in the experience, saying that "I don't 
plan it, I don't sit down to meditate in order to have it, it comes out of ... 
the blue." (Lottie, tape, 2:2). These are spontaneous experiences. 
Another quality of her religious experience has to do with the setting and 
content. "The religious experience for me always comes in a natural 
environment setting or relates to natural things" (Lottie, tape 2:2). These 
experience are quite devoid Of people. She goes on to tell of an experience 
while camping in the Australian desert years ago. She was able to see the 
sun set and the moon rise at the same time and extended her arms to 
"hold" the two in her hands. This was for her a religious experience. As 
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a child Ll'ttit> remembers that her religious experiences "wore related to 
the earth, what it produced, the sky" (Lottie, tape 2:2). She gives an 
example of planting string beans with her dad in a circle, a11d playfully 
using the word "abracadabra." 
Our composite depiction of religious experience 
In general summary, the five of us, George, Campbell, Helen, Tim and 
Lottie, identify several common quallties in our religious experiences. 
Four of us mentioned the quality of surprise in religious experience. 
Helen describes it further as unplanned; she has a feeling of being 
overtaken by an experience. Both Lottie and Helen mention a quality of 
grace and of the unexpected. Lottie mentions with this a spontaneous 
quality, and of having a sense of being overawed. I mention a sense of 
being startled in the surprising encounter, and a sense of excitement in the 
surprise. 
Several of us use words that refer to a sense of illumination in our 
religious experience. Tim speaks of awakening, enlightenment and a 
revealing quality. The experiences, for him, have also produced change 
and have been transformative. Lotti<.- and I mention the quality of 
awareness and Lottie add~ to this the Iootions of a shift of consciousness 
and seeing into the depths of things. As part of an illuminating quality, I 
mention as well the experiPnce of gaining insight and experiencing the 
challenge for change, feelinp .d free, and an unlocldng of an energy. 
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In recounting our varied experiences, all of us imply or mention a sense of 
encountering, or being connected, to an "Other." This involves a wide 
variety of responses. Campbell mentions a sense of gratitude tn God and 
to Jesus, and a feeling of being not alone. He also sees in religious 
experience an attempt to live life congruent with Jesus; Jesus is the 
authority, the reference point, the standard of measure for interpreting his 
life. In some instances it involves a simple sense of presence, the 
awareness that God is there. I, too, mention God, specifically God as 
father. Tim and I mention Christ, rather than Jesus. 
The sense of presence is an essential quality of my own religious 
experience. It often carries a sense of Closeness and intimacy, and a sense 
of being swept up into a larger reality. It is this sense of presence that led 
to the longings that I experienced, and that contributes to the sense of 
alignment with God, the larger nature of things, and also my own deepest 
self. Lottie implies something of this in her sense of apprehending things 
just the way they are supposed to be- a sense of total appreciation of things 
as they are and always will be in a narrow slice of reality. Helen speaks 
simply and directly of coming to the source of life. Tim mentions the 
encounter with- the God within. Both Campbell and Tim speak of the 
quality of surrender to this "Other," and identify a dialogic quality in some 
experiences, which Campbell notes in relation to prayer. He mentions the 
quality of deep meditative experiences. 
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Several of us mention quite traditional qualities woven into the tapestrie~ 
of our religious experiences. Campbell, Tim and Lottie all mention the 
feeling of joy. Tim refers to this as an incredible feeling, while Lottie sec 
some of her encounters as precipitating ioy as well as including a sense of 
welcome. Campbell, Helen and I mention the feeling of love. F'lr Helen, 
it is an overwhelming sense of love that is wonderful. I expand the 
feeling to include a sense of acceptance. Three of us, Tim, Lottie and I, also 
mention a feeling of peace; Lottie adds to this a sense of rightness. Tim and 
I expand this feeling of peace with a feeling of warmth, and I add further to 
it with the notions of rest, contentment, being centred and still. 
Campbell, Tim, Lottie and I all mention a sense of ritual and ceremony in 
some of our experiences. Lottie mentions the importance of th{'se in 
religious practice, and the importance of integrating these with life. 
Campbell mentions the awareness of the church and his community as 
important in his experiences. Tim and I identify some religious 
experiences as taking place in the context of eucharistic worship. 
Finally, most of us mention, in recalling our religious experiences, a sense 
of their impact upon us. Campbell mentions the experience of being in 
touch with his body, feeling blessed, supported, and relieved, being part of 
a wider process and tradition, and having a sense of belonging. Tim 
mentions a sense of coming home in one instance, and of being recr:-,..:iled 
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to hlmseH in another. He notes as well a sense of forgiveness, of learning 
to hold consciously ali of himself, and of feeling a sense of bringing 
together opposites within him. Lottie and I find some of these religious 
experiences deeply moving. I add as well the sense of feeling aligned with 
and connected to myself, feeling well within, and note that some 
experiences are deeply healing. 
In addition to these common experiences, several unique qualities are 
mentioned. Helen mentions the centrality of light in her primary 
experience, and Campbell mentions a sense of place and of mystery. Tim 
mentions a feeling of invitation and a sense of rightness in certain of his 
experiences. Lottie mentions the importance of the natural environment. 
I mention the key quality of coherence in my experiences, as well as 
identifying some uncomfortable feelings that have been part of my 
religious experiences. These include fright, discomfort, confrontation, and 
feeling stunned. 
These shared and individual qualities compose a rich picture of the 
essence of religious experience as known by the five of us. 
Christian religious experienc~: 
In this final section of this chapter I intend to set out a definition of 
Christian religious experience for this study. In doing this I am working 
in the h"euristic model by drawing on the resources that have been cited, 
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upon my own religious experiences, and upon the reflections of the four 
research participants. 
As I mentioned earlier, at my proposal seminar it was suggested that I 
limit this study to Christian religious experience, and I do that 
intf!ntionally. On reflection l have decided to frame this exercise around 
three essential characteristics of religious experience. I chose these at the 
beginning of my study, and three years later, I have decided to continue to 
use them to delimit and define the phenomenon of religious experience 
in the Christian framework. These three characteristics arc: a sense of 
"Other," "meaning" and "well being." I will consider these each in some 
detail. 
The first characteristic of Christian religious experience is the sense of 
"Other." 1his is a key characteristic for Kelsey (1972) and Otto (1923/ 1958). 
Consonant with this is the notion of the "more" identified by James 
(1902/1985). At the conclusion of his study James makes this comment on 
the essence of religious experience. 
He becomes conscious that his higher part is coterminus and 
continuous with a MORE of the same quality, which is 
operative in the univerr.e outside him, and which he can 
keep in working touch with, and in a fashion get on board of 
and save himself when all his lower being has gone to pieces 
in the wreck Uames, 1902/1985, p. 508). 
I acknowledge that I follow in the traditions of James (1902/1985), Otto 
(1923/1?58} and Kelsey (1972), in identifying the first characteristic of 
317 
Christian religious experience as the sen~c of Other. The notion of the 
Other is consistent with the notion of the transcendent God which is the 
uominant theological definitior. of God in the Christian tradition from the 
~Jib!ical period to the present time. Central to the imagery of the Christian 
God is the image of the Trinity, God as Father, Son and Holy Spirit. In the 
Christian tradition the experience of this God, "Other.'' is personal and 
relational by nature. The mystical tradition reveals that this personal, 
relational experience can be deeply intimate. 
Though the Trinity imagery is central, it is not exclusive in terms of 
revealing God, the Other. From the Biblical material, a review of the 
book of lhe Psalms reveals many other images through which we alsr 
connect with God. These include God as protective shield (3:3), r~fuge 
(91:2), protective wings (17:8), strength (18:1), rock (19:4), fortress (59:17), 
deliverer (18:2), stronghold (31:3), and life sustainl'r (54:4).21 The Hebrew 
people knew God present with them in the pillar of cloud by day and pillar 
of fire by night as they travelled out of Egypt v.ith Moses (Exodus 13:21). 
At Jesus' baptism, the spirit of God is revealed like a dove descending on 
Jesus (Matthew 3:16). In the Epistle to the Hebrews, the writer declares that 
"our God is a consuming fire" (Hebrews 12:29). The images of the dove 
and the fire have long been linked with the Holy Spirit of God. In the 
Gospel of Jolm, the author has Jesus describe himself, the Christ of God, in 
21. The I'\'SOUI'Ci! I have used for this list of God images in the Psalms is: Schrenck, 
N. and Leach, M. (1986). Psalms anew; In inclusive languase. Winona, Minnesota: Saint 
Mary's Pres. 
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simple earthy images, including bread of life Onhn 6:35), light of the world 
Qohn 9:5), and as the vine in which the branches live Oohn 15:5)- The 
light was the dominant image in Helen's primary religious experience 
(Helen, tape 2:2). 
In contemporary fell'ininst theology, the imagery of God has been 
expanded to include maternal and feminine imagery. Molleukott's work 
(1984) identifies this imagery within the biblical tradition. Her examples 
include God as woman in the process of giving birth (Isaiah 42:14), as 
nUJ"sing mother (Isaiah 49:15), as midwife (Psalm 22:9-10), as female 
homemaker (Psalm 123 and Proverbs 31), as mother eagle (Exodus 19:4), as 
mother hen (Matthew 23:37) and as dame wisdom (Proverbs 8). In light of 
this I include in this notion of the Other, such maternal and feminine 
imagery o£ God.22 
As I have identified, the notion of God as transcendent is a dominant one 
in the Christian theological tradition. This is expressed in the notions of 
God as responsible for the entire creation, of Jesus as sitting at the right 
22. I am convinced that one of the most import~nt and most fundamental tasks 
facing contemporary Christianity is the re·imaging of God to include more intentionally 
the feminine and the maternal in th" divine imagery. Mollcnkott's work is a very 
signifi<"anl step toward this. She demonstrates that such imagery has always been with us, 
only we haven't noticed it. Additional resoul'(l!S include: 
Engelsmon, J, (1979). The feminjne dimensjon of the djvjne. Philadelphia: The 
Westminster Press. 
Ochshorn, J. (1981). The fem~le experjence gnd the nature 2f the dlvin.,, 
Bloomington: Indiana University Press. 
Ruether, R, {1983). Sexjsm and god-talk; Towards n feminist theol9&)'. london: 
SCM Press l..td. 
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hand of God after the Ascension. In distinction to this is the second aspect 
of the being of God, God's immanenr'· The immanence of Cod is 
expressed through the earthly life of Jesus whom Christians see as the 
fulfillment of Isaiah's notion of messiah as Emmanuel - God with us. 
Immanence is also expressed through the notion of God present with the 
people through the Holy Spirit. As I mentioned in chapter one, 
transcendence and immanence form a pair of complementary opposites 
which make up the fu11ness of God's revelation in the tradition. As I have 
previously indicated, this pairing of opposites is a fundamental concept in 
Jung's work. 
While the transcendence of God forms a backdrop for understanding a 
theology of creation, the immanence of God fonns a backdrop for the 
entire mystical tradition of Christianity. Today, the immanence of God is 
the foundation of the charismatic experience, and the concern of much 
that is practiced in terms of contemporary spirituality. In a sense the 
immanence of God leads us to talk of the God of our personal experience, 
the Other, God within. This notion of God as immanent rests on jesus' 
promise in John's gospel about the coming of the advocate who "will be in 
you" Oohn 14:17). It is this aspect of the Other, the Other within, which is 
the focus of this study. I acknowledge in making these comments that 
such divisions in God are for our conversation. In fact, in the Christian 
tradition, the God we experience at any time is fully God, even though we 
. may separate the images to interpret our experience and to enhance our 
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understanding. 
A dimension of the Other which may be connected in our experience to 
either the immanence or the transcendence of God is that of the 
numinous. Otto (1923/1958, pp. 5·7) used this word in his study of the 
holy. The numinous is that quality of the holy which we experience in a 
feeling-response to an objective Other that precedes either rational or 
moral conceptualisation. It is the holy before its rational and moral 
aspects. It is the irreducible core of an experience to which we can only 
point, or grasp by speaking of experiences that are akin to it. It is an 
experience that is ineffable, inexpressible. According to Otto (1923/1958, p. 
10) the experience of the numinous leads to a deep sense of our 
creatureliness, or "creature-consciousness." To describe the strong 
religious emotion that this experience of the numinous evokes in the 
creature, Otto (1923/1958, p. 13-40) uses the term umysterium 
tremendum "or aweful mystery. This emotion includes awe, or holy fear, 
majesty, and urgency or energy of the numinous object, a sense of the 
numinous as wholly Other and a sense of fascination with the numinous. 
This brief review of Otto's study is meant to add a dimension of depth to 
our understanding of Other. Beneath the many images, whether 
transcendent or immanent, we are engaging here with an Other who 
touches our feeling life intensely, who defies our descriptions and renders 
feeble our articulations. This Other, God, is numinous for us in that 
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regard. God, the Other, also inspires in us from time to lime the the range 
of emotions gathered under Otto's term, "mystcrium tremendu11•." There 
is the sense of awe, an awareness of the majesty, a sense of the energy or 
passion, the sense of this reality as being wholly other from us, and a 
compelling fascination with the numinous object. 
There is another aspect of the experience of the Other that complements 
Otto's sense of the numinous. It is known in our present experience 
largely, though not exclusively, through charismatic experiences. This 
aspect is characterised by a sense of intimacy and familiarity with God. 
This element of the relationship centres around images of the Father as 
loving and caring, of Jesus as brother and friend, and both jesus, or the 
Christ, and the Holy Spirit as companion and guide. It is this intimate 
aspect of Other that the individual person of faith meets in informal, 
conversational times of prayer. In these experiences, the images are 
usually of the immanent God, but can also be of the transcendent God. 
The combination of these images, God as close, personal friend, with the 
God of the numinous, express what Kelsey (1995, p. 72) is describing in his 
diagram as previously mentioned earlier this chapter and in chapter one. 
There is a double image of connection with the Other. We have 
connection with the cosmic, transcendent God of all creation, who Kelsey 
names the Unlimited Divine Creator, and we have connection with the 
God who is friend, lover, guide and companion. I have previously shown 
in chapter one how this parallels Jung's concept of the archetype of the 
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self. 
As one of the three qualities of Christian religious experience, the Other 
here includes a broad variety of images, including the traditional images 
connected with the Trinity. It includes also both the transcendent and the 
immanent aspects of God's being. The Other includes Otto's notion of the 
numinous, the reality of God who cannot be described, and who can 
inspire in us the strong emotions of awe, majesty, passion, the sense of 
wholly other and fascination. The Other also includes the God who is 
intimate and familiar. Some of the images of this aspect of God arc the 
loving father, Jesus our brother and our companion, and the Holy Spirit 
our guide. 
There are two further characteristics of the experience of God as Other that 
I include in this definition. The first is that the appearances of this Other 
are often a surprise, or are surprising even when we enter the encounter 
through planned preparation, such as prayer or meditation. Tim 
mentions the quality of surprise as part of his religious experiences, 
especially in connection with hls experience of baptism in the spirit (Tim, 
tape 2:1). The serue of surprise is such that we can wonder if we are 
having the experience or it is having us. Helen describes it as being 
overtaken by an experience. (Helen, tape 2:2). Clift quotes Tillich as 
describing it as "being grasped" {Tillich, cited in Clift, 1982, p. 69). 
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The second aspect that I include is that of the difficult experiences that I 
have mentioned earlier in this chapter in the section, "The broad 
spectrum." It is important to <1ffirm that Christian religious experience 
can not only be consoling but challenging, confronting and even 
disturbing. Tim relates experiences which included resistance, shame, 
guilt, rage and forgiveness which had the sense of extreme holiness and 
which brought him to a new place (Tim, tape 2:2). 
Finally, while the notion of the Other in the Christian framework will 
assume that God is the ultimate presence, it must also be acknowledged 
that specific religious experiences can include angelic messengers or spirits 
and evil energies. The angelic appearances in the biblical stories continue 
in our day when people describe encounters with other people, often 
unplanned and surprising, in which something of signjficance takes place. 
Gifts are given, insights shared, needs met in startling ways, and the 
individual to whom these events happen will describe the experience as 
an angelic visitation. 
The temptation of Jesus in the wilderness (Matthew 4:1ff) involves the 
presence of the devil seeking to seduce Christ away from his path. While 
the imagery today might well be different for us, people continue to have 
what Kelsey (1995, pp. 359££ and tape 1:2) calls "negative" religious 
experiences of energies which seek to draw them away from the encounter 
with the divine Other. James (1902/1985, p. 20) refers to experiences 
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which are of the demon. He refers to these as counterfeit messages and 
experiences. 
Before leaving this reflection on Other in the context of Christian religious 
experience, I want to acknowledge the work of Tacey (1995) in regard to 
Other. In his work he sets Other in the broader context of Australian 
spirituality rather than in a specific religious framework. Tacey {1995, p. 
61) explores Other in terms of landscape and asserts that for Australians 
there is a parallel between landscape and the unconscious. He also sees 
the Other in relationships including the relationship between Aboriginal 
and white Australians (Tacey, 1995, p. 135). Other is also known as an 
experience within oneself. The notion of self as Other he sees to be a 
fundamental characteristic of the post-modern condition. Tacey's (1995, p. 
115) work overlaps this study in regard to the self as Other in the post-
modern framework. Beyond this study, his reflections challenge the 
Christian understanding of Other in terms of social relationships and 
environmental concerns, and he raises the important issue of the 
contextualising of Christianity in Australian culture. While Tacey's work 
is differently focussed than this study, his insights are very useful for 
expanding the notion of Other in Christian religious experience. He offers 
a substantial challenge to Christians in the Australian cultural context. 
As I refer to Christian religious experience in this study, the first 
characteristic is the sense of "Other." This sense of Other includes a wide 
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spectrum of images including the Trinity, the feminine and the maternaL 
It includes the sense of God as both immanent and transcendent, and God 
as both numinous Other and intimate Other. The sense of Other includes 
as well the unexpected or the surprising, and the difficult and challenging 
as well as the consoling. Finally while the Other will always refer 
ultimately to God in the Christian framework, the Other in specific 
experiences can be imaged as angelic messenger or evil spirit. 
The second characteristic has to do with the notion of meaning. Martin 
(1987, p. 325) affirms that "disciplined study and meditation may lead to 
the realization of identity of the individual self with the ultimately real 
Self." While Martin's meaning is somewhat ambiguous, I take his 
assertion to mean that, through such study and meditation, through 
Christian religious experiences of God, we learn who we are and how we 
are placed in relation to God. The Christian religious experience has to do 
with mearUng in !hJ.t it enables a developing sense of personal identity, 
including a sense of how and where one is placed in the larger cosmic 
framework. Meaning involves apprehension, awareness, and a sense of 
revelation for us. It includes enlightenment, insight, illumination and 
understanding. Tim speaks of awakening (Tim, tape 2:2), Lottie of 
awareness and seeing into the depths of things (Lottie, tape 2:1), and I 
speak of illumination in the sense of gaining insight. 
A sense of place is important to the development of personal meaning. 
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Fr•1m the writings of St. Paul forward to the present time, the central 
notion of place is that of being "in Christ."2J By virtue of claiming Jesus 
the Christ as lord and saviour, and being baptised in Christ, the Christian 
finds meaning for life in this relationship. One is ''placed" in the Christ, 
and this forms <1. central aspect of the Christian identity. Biblical study, 
personal prayer and meditation experiences all aim at affirming for the 
Christian this simple identity. 
Meaning develops out of response to the religious experience. It is not 
automatically given with the experience itseli. Meaning most usually 
develops through a process, over time; rarely does it spring full blown 
from one experience. This process includes an interpretation of, and the 
assimilation of the insights, implications and influences of, religious 
experiences. 
The development of meaning in life involves the development of a 
religious attitude toward life. I have taken up the notion of a religious 
attitude earlier in this chapter in the section "Religious experience -
spiritual experience." In reference to the religious attitude, Storr (1989, p. 
23. The phrase "in Christ" is U5ed frequenlly by Paul in his wrilings. Examples are; 
Romans 8:1, 1 Corinthians 12:27 and 15:22, 2 Corinthians 5:17, Galatians 3:28 and Colossians 
1:17. Three passages in the Gospel of John which supporl this notion of being in Christ are 
John 6:35ff., John 15: 1-6, and John 17:21. John 6 is the bread of life teaching in which the 
faithful are in Christ by virtue of eating the bread who is Christ. john 15 is the vine and 
branches teaching in which the faithful actually are pari of lhe Christ as branches are 
part of the larger vine. John 17 is oflen referred to as the high priestly prayer of jesus. h 
includes the notion of the oneness of Wld and humanity in Christ. This notion of being in 
Christ is mystical in character und important lo the nature of personal, Christian religious 
experience. 
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198) notes that the search for personal integration is a religious quest in 
that one moves from a sense of being self-determined to a sense nf living 
under the guidance of "an integrating factor which is nut of his own 
making." Personal mt•aning results first, from understanding that one's 
place in relation to the larger life is "not of one's own making," and, 
second, from seeking the guidance of this integrating factor lhat is not of 
one's own making. In the Christian context we name this factor, God, the 
Other. Campbell refers to this attitude and process in his reflections in our 
inteJViews (Campbell, tape 3:2). It involves accepting jesus as the standard 
of measure, or the authority, for one's life and for the interpretation of 
one's experiences. II involves attempting to live congruently with Jesus. 
In my experience I talk of this as aligning oneself with the purposes of the 
Christ. For the Christian, the spiritual practices which help us align 
ourselves with the purposes of Christ, arc those which contribute a sense 
of meaning in life. 
In speaking of the religious attitude, James (1902/1985, p. 38) asserts that 
"there must be something solemn, serious, and tender about any attitude 
which we identify as religious. If glad it must not grin or snicker, if sad it 
must not scream or curse." On the basis of my own long history of 
religious experiences, I disagree with James. It has been my experience 
that the interaction with God can contain both humour and anger. I have 
had many a good laugh with God or Christ as I imagine them present with 
me, and I certainly have expressed my anger at God and the circumstances 
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of my life from time to time. Without the ability to include these in my 
relationship with God, my experiences of Cod would be dull and 
incomplete. Both anger and humour with God have been vital for me in 
developing a deep sense of self and meaning for my life. An effective 
meaning for one's life can only be developed by considering all the 
experiences one has in life, and the full range of emotional responses to 
them. Humour and anger in the relationship with God promote both 
meaning and well being. 
Tite second characteristic of Christian religious experience has to do with 
meaning. Meaning includes the apprehension of the divine life and the 
recognition of the insights and illuminations that come from this 
experience. Meaning is fostered by claiming a sense of place in Christ for 
the Christian, and by developing what I have tenned a religious attitude 
toward life. This attitude includes the recognition of the Other, God, as 
not of one's own making and by accepting this Other as the guiding reality 
for one's llfe. Meaning is al.!:o fostered as we open ourselves to the full 
range of emotions in the context of our relationship with God. These 
include both humour and anger. 
The third quality of Christian religious experience I identify is that of a 
sense of well being. Martin (1987, p. 324), in speaking of the mystical 
tradition of religious experience, notes that the experience has an "inward, 
transfonnative, unifying character." He goes on to identify the goal uf the 
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mystical experience as the " ... perfection of communion between the 
human and the divine .... " (Martin, 1987, p. 326). The characteristic of well 
being rests on the notion of religion as a transformative, unifying and 
healing process, which leads the individual to a sense of wholeness. In 
the Christian context, Clift, (1982, p. 73) equates salvation with healing, 
and affirms a dear parallel between this aspect of religious experience and 
Jung's notion of the reconciliation of opposites. Tim comments that his 
latter religious experiences had to do with the reconciliation of opposites 
(Tim, tape 2:2). Christians have long identified the salvific work of Jesus 
the Christ as healing work manifest in the soul, which leads to a deep 
sense of well being. 
The sense of well being is implied in James' process of unification 
mentioned earlier in this chapter in the section, "A broad spectrum." This 
process initiates a reconciliation in the individual who experiences a sense 
of inner division in a number of ways. The beginning of the process of 
unification involves relief and shifts then over into a happiness Games, 
1902/1985, p. 175). Tim's experience of coming home to himself (Tim, tape 
2:1), and my sense of a growing centredness parallel this process. 
As part of well being, Tim includes the challenge of change and 
transformation (Tim, tape 2:2), I include the experiencl.'s of a sense of 
intimacy and acceptance of who I am, and Helen mentions the almost 
overwhelming sense of love (Helen, tape 2.2). These qualities result in the 
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sense of peace, and rest, contentment and stillness, which I mentioned as 
part of my experience. It is imporlant to affirm once again that the sensl' 
of well being does not preclude the difficult or challenging religious 
experiences mentioned earlier. The processes of responding to these 
experiences enable them also to contribute to a sense of well being. 
The third characteristic of Christian religious experience has to do with 
well being. This is a transformative, healing process, par<Jllel to the 
process of unification explained by James, that includes the variety of 
emotional responses to our experiences herein cited. 
These three characteristics, "Other," "meaning," and "well being," give 
shape to the notion of Christian religious experience for this study. 
Campbell, while reflecting in one instance on the qualities that are part of 
his religious experience, manages to include all three of these 
characteristics I identify as part of Christian religious experience. "l feel 
that I'm not alone, I fee:>! that the universe is a warm place, that God is 
there, where God is, there is community, there's others, there's ... like 
heaven I guess" (Campbell, tape 3:1). 
There is one other qualifying limit I want to set on Christian religious 
experience for this study. It is that this study focusses on Christian 
religious experience as individual, personal and solitary. In a sense this 
may seem an unnecesary qualification. Clift (1982, p. 69) asserts that Jung 
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saw religion itself as a personal experience because all religious experience 
happens to the person and in the context of the psyche, even if the person 
is pdrt of a group at the time of the happening. While I believe this to be 
so, a distinction between collect;ve and personal religion still needs to be 
made. The distinction I am making here is between institutional, 
dogmatic, creedal religion, which James (1902/1985, pp. 6 and 29) termed 
"second-hand" religion, and personal religious experience. I extend the 
distinction further to delineate between group religious experiences and 
per~onal religious experiences that take place in solitude. While this 
personal, solitary experience does happen in the larger context of the 
collective Christian life, it has an individual character. The imagery of the 
experiences may also take a very personal, individual form. The 
emphasis on personal religious experience here is important in that it 
forms an equation with the personal nature of the active imagination 
experience. 
In this chapter I have reflected on religious experience in a Christian 
framework. I have reviewed a broad spectrum of religious experience, 
reflected on the distinctions between religious and spiritual experiences 
and considered the nature of discernment As part of the heuristic 
method of research, I have summarised my own religious experiences and 
those of the research participants as reported in their interviews. Finally, I 
have set out a definition of Christian religious experience around three 
key notions: "Other," "meaning" and "well being," set in the context of the 
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personal, individual Christian religious experience. In the next chapter I 
will return to the original research questions. 
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CHAPTER SIX 
RETURNING TO THE RESEARCH QUESfiONS 
Introduction 
In this chapter I intend to return to the original research questions, and 
reflect on them in the light of the description of active imagination, the 
case material and reflections of the research participants, and the 
definition of Christian religious experience. As part of this reflection I 
intend to consider the relationship between active imagination and 
Christian religious experience in the light of the work of Chapman. I will 
address a key issue about the nature of the symbol, and then explore some 
distinctions and similarities between active imagination and religious 
experience. This will include recounting the insights of the four research 
participants, and a distinction as made by Kelsey in the course of our 
interviews. Finally, in the heuristic model, l will articulate my own sense 
of things in terms of the relationship between active imagination and 
Ouistian religious experience. 
In chapter one, I stated the original questions from my proposal and 
presented my statement of intention. The questions at the outset were: 
What is the nature and essential character of the experience 
of active imagination? 
How does active imagination contribute to a sense of 
personal meaning? 
What is the nature and essential character of Christian 
religious experience? 
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How docs Christian religious experience contribute to a sense 
of personal meaning? 
Is active imagination related to Christian religious 
experience? 
My original statement of intention was: I intend to explore the nature, 
meaning and essence of active imagination as developed by Dr. Carl Jung, 
and to examine its relationship to Christian religious experience. In the 
spirit of my heuristic research model, it is not my intention to answer 
these questions in a simple, sequential manner. I believe that the first 
four questions have been addressed in the material presented in the 
previous chapters. The last question and the second half of the statement 
of intention are the focus of my reflections here. What can be said of the 
relationship between active imagination and Christian religious 
experience? 
Jung's religious theories- Chapman 
In chapter one I raised the issue of Jung's relationship to Christianity. In 
my research into the works of others, I have been watchful for approaches 
that represent an attempt to bridge the two, Jung's psychology and 
Christianity, both in terms of theology and spirituality. I have mentioned 
several writers in chapter one who attempt to bridge the two in various 
ways, including Kelsey. Chapman (1988) addresses the notion of Jung's 
own theories of religious cxperience more completely than any other 
source I have found. It is through Chapman's work that we consider here 
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what religious experience was for Jung. 
Chapman (1988, pp. 6·7) proposes that Jung did not have one, but three 
theories of religious experience. J;urther, he traces evidence of all three in 
Jung's work throughout his career. Together they represent a rich tapestry 
of interest on Jung's part in religious experience. Chapman (1988, p. 157) 
assrrts that the three cannot be seen in a sequential, developmental way, 
or be synthesised, but must be appreciated together in order to understand 
Jung's attitude toward religious experience. 
Chapman (1988, p. 3) identifies the three theories as: 1) the scientific-
psychological, 2) the phenomenological-mythological, and 3) the 
metaphysical-theologic.ll. As theories, each attempts to explain something 
about religious experience, and each theory includes an empirical and a 
theoretical dimension. In the scientific-psychological theory, the empirical 
aspect is observational and the theoretical is a scientific hypothesis. In 
terms of the phenomenological-mythological theory, tht! empirical is the 
experiential and the theoretical is a myth. In the metaphysicaHheological 
theory, the empirical is existential and the theoretical is a metaphysical or 
ontological theory (Chapman, 1988, p. 4). 
Chapman (1988, pp. 3-4) explains the three theories by identifying several 
characteristics of each. In terms of the scientific-psychological theory, the 
goal is a knowledge of nature, and the activity involves critical inquiry 
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and investigation. Chapman identifies the attitude of thili first theory a~ 
objective and self-eliminating, the intent of the subject as observational, 
an intellectual inquirer, and the object as the god-image. In the 
phenomenological-mythological theory, the goal involves the process uf 
becoming an individual or a whole person, the activity is a careful 
consideration of the numinous, and dialogue \'.ith the presented other. In 
this second theory the intentional attitude is subjective and self-
involving, the subject is the totally engaged "becomer," and the object is 
the archetype of the self or the imago dei. In the third theory, the 
metaphysical-theological theory, the goal involves an understanding and 
relatedness to the Infinite and the activity is ontological reflection and 
"confession." In this theory Chapman describes the attitude as trans-
subjective and abandoning, the subject as the realizer-confessor and the 
object as God, the Ultimate. 
Chapman (1988, pp. 4-5) further explains his theories by showing the shift 
in meaning of two key terms, archetype and consciousness. In the 
scientific-psychological theory an archetype is an unobserved, 
unexperienced and unexperienceable theoretical entity and consciousness 
is a noetic act. In the phenomenological-mythological theory, the 
archetype is a dynamic form-meaning which presents in an image and is 
able to be experienced through the image. It is also a dynamic reality that 
has intentionality, therefore it is experienced as personal. Consciousness 
is an ethical act. In the metaphysical-theological theory, the archetype is 
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an attribute of the Creator or the metaphysical ultimate, and consciousness 
is a metaphysical attribute. Finally, Chapman (1988, p. 5) delineates 
bet\veen the three theories and the meaning of "psyche" for each. In the 
scientific-psychological theory, psyche refers to a stream of vital energy. In 
the phenomenological-mythological theory the psyche is seen as a quest 
for wholeness, and in the metaphysical-theological theory, the psyche is 
seen as a creature or splinter of the infinite deity. Of the three theories, the 
second and the third arc the more relevant to my reflections. 
In reference to the second theory, Chapman asserts that the three elements 
that are essential to Jung's pheomenological theory of religious experience 
are 1) symbolic imagery, 2) the individuation process and 3) numinosity. 
"Religious experience is identical with numinous experience, and 
numinous experience is connected both to symbols and with the 
individuation process" {Chapman, 1988, p. 86). The task here is to 
determine what, if any, is the place of active imagination in the 
phenomenological-mythological religious experience. The three essential 
elements again are: symbolic imagery, the individuation process, and 
numinosity. 
The first, symbolic imagery, is, for Jung, the core expression of active 
imagination. It is an intra-psychic undertaking, that is, it takes place 
within the psyche of the individual, and the contents are not to be 
interpreted literally. The images that appear, and with whom we 
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interact, arc symbolic images of unconscious contents, both from the 
personal and collective levels of the unconscious. 
The second of the three essential clements of the phenomenological 
theory is the individuation process. Chapman (1988, p. 75) asserl'> that 
Jung saw the individuation process as the central concept of his 
psychology. The activity of the phenomenological-mythological theory 
includes dialogue with the presented other. This dialogue is a key factor 
in the individuation process. lr.dividuation as a process is characterised by 
the dialogue between consciousness and the uncor.scious. The dialogue 
with the presented other is also the essential task of active imagination as 
explained in chapter two. Hannah (1953, p. 46}, implies that active 
imagination is the core activity of the individuation process. Active 
imagination dialogue is, in fact, how the individuation pmcess happens, 
whether it be written interaction, dance, art, song or another creative 
expression or reflective process. In the second theory as described by 
Chapman, I would amend Chapman's wording by replacing "dialogue 
with presented other," with "active imagination." I believe this reflects 
more clearly the place of active imagination in lung's work. 
The third essential element is the numinous. In defining Christian 
religious experience in the previous chapter, I included the notion of the 
numinous based on Otto. Chapman shows that Jung depends on Otto for 
his understanding of the numinous, but that he shifts its focus. For Otto 
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the numinous is the quality of the creator, the transcendent God. For Jung 
the quality of the numinous is carried by the archetypes. As Chapman 
(1988, p. 90) summarises: "Jung makes immanent W\l.tt for Otto is 
transcendent." Chapman asserts that this is a metar:1ysical point rof 
importance. Jung could not accept Otto's framework here, but restructures 
it from a metaphysical model into an intra-psychic framework. Chapman 
implies that the two, jung and Otto, are working with parallel processes in 
different frameworks. For Otto the numinous is in the experience of the 
transcendent Cod, for Jung the numinous is in the intra-psychic 
experience of the archetypes of the unconscious. Engagement with the 
images that emerge in active imagination involves the participant with 
the numinous. Again, active imagination ties directly to the essential 
elements of the phenomenological-mythological theory of religious 
experience. In revtewing the three essential elements that Chapman 
identifies, it is clear that each is related to the practice of active 
imagination. It is appropriate to assert then, that within the structures of 
his own psychological work, Jung saw active imagination as a religious 
experience. Indeed, it is not overstated to say that he saw it as an essential 
religious experience and central to the religious task of the individuation 
process. 
In reference to the phenomenological-mythological theory of religious 
experience, the focus of the experience is intra-psychic. The numinous 
experience is carried by the archetypal symbols of the unconscious. 
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Religious experience here docs not address transcendent realities, but 
engages immanent symbolic experiences, which Jung saw as being 
generated from the unconscious. Th(~rc is no metaphysical dimension to 
the divine imagery in this second theory. In the context of this second 
theory Jung would have seen the metaphysical claims of believers as 
projections of the unconscious out into the cosmos, which were then 
engaged as Other. In terms of Christian religious experience, the second 
theory provides a picture of the process of active imagination as a religious 
experience, but in a psychological context. For the Christian there is a 
connection that is not made, except by the effort of the individual, between 
Jung's method and Christian religious experience. 
Chapman (1988, p. 123) claims in his third theory, the metaphysical-
theological theory, that it is possible in Jung's work to see a connection 
between the numinous archetype of the self or God image, and God, the 
metaphysical ultimate. "This means that in the experience of numinosity 
[ ... ] one is encountering directly, even if mediately, 'the transcendent being' 
or 'Being itself."' Chapman admits that his evidence for this third theory 
is more circumstantial than that for the first hvo theories, but he asserts 
that the evidence makes it clear that Jung did cross over from the stance of 
an empirical scientist to a metaphysical theologian. Chapman (1988, p. 
124) acknowledges Jung's insistet<ce that he was operating from the 
position of an empirical scientist, and that he could not say anything about 
the metaphysk.al realm, and is sure that Jung would have trouble owning 
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this third theory that is found in his work. 1-Jeisig (1979, p. 121) also 
acknowledges Jung's desire to have his work seen as scientific and asserts 
that he went so far in this as to be anti-metaphysical. Yet he also 
acknowledges that Jung eventually gave up cr1ncem for the distinction 
between the God images of psychology and the God of metaphysics and 
theology (Heisig, 1979, p. 126). This would leave room for Chapman's 
claim that Jung, perhaps unconsciously, crossed over the line from 
empirical scientist to metaphysician. Dourley (1992, p. 34) affirms that 
Jung's work includes a "latent metaphysic" about which jung might have 
been more open and honest. Chapman and Dourley both identify the 
possibility of a metaphysical dimension to Jung's work. Chapman 
identifies this as Jung's third theory of religious experience. 
Chapman's work of identifying three theories of religious experience in 
jung's psychology provides us with a way in which we can see active 
imagination as a religious experience. It is important to affirm here again 
that, for Jung (1958/1980, para. 1637), religion was not a matter of creeds, 
dogmas and institutional organisation. It centred on subjective, personal 
experience as the core of religion. Chapman shows that the God images of 
this subjective, personal experience might be interpreted three different 
ways according to the three theories: as god image, as numinous 
archetypal image, or as God the ultimate. Chapman's work raises for me a 
central issue concerning active imagination in the context of Christian 
religious experience which I intend to address now before moving on to a 
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consideration of some of the differences between active imagination and 
Christian religious experience. 
A central issue 
In our consideration of active imagination and Christian religious 
experiencc, an important issue raised by Chapman's third theory is the 
relationship in the active imagination work betv.:een the images of God 
and Christ and the metaphysical ultimate, God. Stated in question form: is 
the God or Christ of my active imagination only an intra-psychic symbolic 
energy that has manifested out of my unconscious, or does the symbolic 
image participate in the metaphysical reality of God or Christ? Chapman's 
second theory makes it clear that, in Jung's framework of religion, active 
imagination is an essential religious experience, but the experience is 
contained on a psychological level of interpretation. The third theory 
raises the stakes for the Christian. Is the psychological image connected to 
the metaphysical reality? Is the Christ of my personal, intra-psychic 
experience connected to the Christ of my religious tradition? Who is the 
Jesus of Campbell's experience, or the Christ of Tim's or Lottie's 
experiences, or my own experience? 
In my training many rears ago I learned that a simple distinction between 
a sign and a symbol is that a symbol participates in the reality that it 
symbolises. This is a key to understanding the sacramental theology of the 
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Catholic, liturgical traditions of Christianity.24 Jung holds a parallel 
notion of the archetypal images of the unconsci(JUfl, they participate in the 
archetypal reality they represent, indeed we only know archetypal reality 
through its imagt.•s. This participation j.<; what generates the quality of the 
numinous in the experience, the symbolic images represent a dynamic 
Other reality behind the image itself, which cannot be known except 
through the images. Within a Christian framework, working with this 
understanding of symbol, and connecting it to what Chapman asserts is 
Jung's third theory of religious experience, it becomes possible to affirm 
that the symbolic images of deity in the active imagination work of 
individuals participate in the metaphysical realities of God and Christ as 
known in the Christian religious tradition.25 
An important aspect of this connection is the faith of those who assert it to 
be true. Connecting intra-psychic images to metaphysical realities is an act 
of faith for the Christian. I usc faith here to denote a process of postulating 
or asserting this connection on the basis of one's experience of the 
numinous images in active imagination and un the basis of a predisposed 
24. The catecheUcal statement about sacraments is that they are an outward and 
visible sign o£ an inward and spiritual grace. In this instance the rnnnection is between the 
spiritual reality and a physical vehicle. For example, bread and wine carry and convey 
the real presence o[Chrisrs body and blood. 
25. I want to note by way of passing that I did not !ind this issue to be raised by 
Sparrow (1995), whose work is entirely about appearances of jesus. Nor did I !ind it in 
Kelsey's wrilten work. I raised the issue in the first interview with Kelsey, and posed it as 
a question: PDoes the Christ who appears in an active imagination exercise participate in 
the Christ reality that the Christ:m community has worshipped and has theologically 
declared from the b-eginning? And I would say, 'Yes.'~ Kelsey responded that he, too, would 
IIJISwer uye5' {Kelsey, lllpe 1:1). 
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framework of reality, that is, the metaphysical reality of God. Faith, as I 
usc it, is based on experience and includes trust, commitment and 
intellectual assent To state the faith process personally: my faith acrepts 
the Christian world view and the God of this story. My experiences 01 the 
God and Christ images in active imagination resonate with the Christian 
images of God and Christ. Therefore, by faith, I conclude that these arc 
connected. Based on the resonances between the two, l affirm, by faith, 
that the God and Christ of my active imagination work participate in the 
metaphysical realities of the God and Christ of the Christian tradition.26 
Chapman's third theory opens the possibility of affirming, by faith, that 
these Christ and God images are both the intra-psychic images of our own 
unconscious process, and aspects of the Christ and God realities of the 
Christian tradition and proclamation, the metaphysical ultimate of 
Chapman's third theory, and the Unlimited Divine Creator of Kelsey's 
world view (Kelsey, 1997, p. 72). For Christians, this has importance for 
seeing active imagination as a form of Christian religious experience, and 
has significant importance as well for what Dourley (1992, p. 28) terms 
"private revelation" \vithin the Christian tradition. I will comment later 
on Dourley's notion of private revelation. 
26. For all of lung's criticism of faith and his insistence that exp~rience is the 
11pproprinte ground for religion, I suggest that he makes his own acts of faith in developing 
the theories of his psychological framework. Two examples are his affirmation of the 
existence of archetypes and of the rollective unconscious. Storr (1996, p. 198) asserts that, 
even though Jung claimed to be applying methods of science in seeking answers to life's 
questions, he was actually promoting a belief system that has many similarities to 
.religious faith constructs. 
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This issue presents substantial challenges when we encounter images that 
take us beyond our conventional understanding of the Christ or God 
images. Over the years I have encountered startling images of Christ and 
God in active imagination work. I include here two examples from active 
imagination dialogues shared with me which illustrate this issue. 
Graham's experience 
The first is the experience of Graham who had this experience in his early 
forties. Graham was in a time of serious distress, and was finding his 
religion to be of little help to him. He felt drawn to have a show down 
with Jesus. Graham has provided two typewritten texts of this active 
imagination. The first has no date, and the second is dated 24.12.1995. I 
will use the first text which is the longer and more complete. Graham 
provides the description of some of the characters, early in the text. While 
retaining Graham's language, I have removed it from the text and placed 
it here at the beginning. The guidelines for reproducing case material 
offered at the beginning of chapter hvo also apply here. In this copy of the 
text I have underlined the sections that appear in larger and bold type in 
the original. 
"Fighting with Jesus" 
1. The characters of the dialogue 
Olaf: a Viking who likes sex, enjoys exercise and sleeping. A warrior and 
proud of it] His shadow is vulnerable and unsure of himself. 
Elrilc A Viking shaman, a man deeply connected to nature, a mystic, 
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fearless in the spirit of the bull. His shadow analyses everything tu death, 
undermining his belief in himself and the world around him. 
Zendor: a Female Dragon. 1\ powerful mystical creature. She is my 
feminine, my creative force. In searching for a name for her Zen came to 
mind because of the style of poetry she writes and C(mdor, the great bird, 
powerful and free. So I joined Zen with Condor and came up with 
Zendor! Her shadow is if she is ingored, there is hell to pay! 
Mogor: a Male Dragon. I have tried to hide the source of his name even 
from myself. Gog and Magog were the names given to two evil beasts in 
the book of revelations, Mogor came from these. He is determined and 
focused with a wicked sense of humour. His shadow is Attention Deficit 
Hyperactivity Disorder. 
Graham 
Jesus 
Samson 
Elijah 
Male and female lion beasts 
2. The text 
"Myself, Olaf and his sword, Elrik (wearing bulls head cape), Mogor 
(breathing fire) and Zendor dark with rage coming up at the rear, walked 
to the mountain top. 
[Here Graham gives the description of the characters given above.] 
I looked at [the] tree of life and nodded, he nodded in return. Standing on 
the pathway by the lake, I waited. Olaf, Elrik, Mogor and Zendor behind 
m•. 
Jesus followed by Samson (carrying a huge sword), Elijah (the prophet of 
God) and a male and female lion beasts with huge eagles wings, walk 
towards us. 
I start screaming at Christ, you fucking arse hole. Fuck You Cunt. Cunt. 
Cunt. I'll tear your Fucking Heart Out. Fuck You. You call Yourself a 
Fucking God. Where The Fuck Have You Been. Having a Fucking Sleep. 
Cunt! 
I was screaming at Jesus, pounding my fist hard into my hand. 
Olaf moved over to one end of a large Iog at the edge of the lake, sword 
held at the ready. It was Odin's sword, a magical beast of enormous power, 
it throbbed, hungry for the taste of flesh. 
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Samson raised the sword of God, a huge blade that shone like the sun 
itself, one swipt> could dt>avt> a horse in half. He walked, arrogant and 
proud owr to tht> otht>r end of the log and waiiL'<i. 
Mogor and Zcndor flew to the far ('nd of the lake hissing and breathing 
fire. The mighty beasts of God flew to the opposite bank, roaring and 
tearing at the ground. The air was thick with violence, the water birds had 
long taken to flight in terror, their winged panic blanketing out the sun. 
In a blind fury I lunf_ ~d forward screaming at Jesus 
Pay Back Time You Fuck Head 
I'm Going To Fucking 
Kill You 
screaming in his face 
AAAAAAAAAAHHHH 
I saw a blur of movement in my peripheral vision and turned my head as 
I swayed back, but I was a moment too slow and too late. An explosion 
went off inside my head as jesus fist connected with my jaw. I felt like a 
drunk man falling in slow motion as my knees buckled, I turned, putting 
out my hands to try to cushion my fall, my eyes couldn't focus, I 
misjudged the distance grasped at thin air and crashed hard into the 
ground as my anns crumpled like matches. Another explosion went off 
in my head as my face thumped into the ground, but it felt strangely 
distant as like a man on an operating table counting down the anaesthetic, 
vague images came and went as blackness drew down her dark veil. 
Olaf screaming "Odin" charged along the log as Samson, almost at the 
same instant, Samson screaming "El Shaddai" raised his widow maker 
and charged along the log at Olaf. The sound of steel upon steel, sparking 
as blow upon blow fell, echoed across mountain tops. No quarter asked, 
none given. It was the kind of battle that legends are born from. 
The roars of the four mystical beasts rose to the heavens as the lion beasts 
and dragons charged into the shallow waters at each other, meeting with 
such impact that the ground shook. 
The female beast grabbed Zendor, flinging her down and holding her head 
under water, fool Zendor is a dragon, she cannot drown. Zendor coiled 
her tail around her opponents neck and flung the beast of God high into 
the air. 
Mogor and the male lion beast stood on hind legs belting each other with 
huge powerful blows, but both their tails whipped back and forth in 
delight. Neither had had such a good scrap in aeons. 
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Zen and ht.'l' opponent charged each other again and again, rolling over 
and over, clasped in life and death 1;truggle, neither gaining any advantage 
over the other, water, mud, wings and tails flying everywhere. 
As I .slowly regained consciousness Jesus bent over me, grabbed me by the 
scruff of the neck and yelled. "I am sick of your childish shit! Of you 
blaming me for every fucking thing that goes wrong in you[r]\ife. You 
come crying to me like a baby when things don't work out, when I fix 
them, you forget me! If I don't sort things out and leave it to you, you 
carry on like a baby and refuse to speak to me for ages until you decide you 
need me again. Well I'm sick of it you hear me! He flung me back and 
stood up. 
I slowly came to my feet, ashamed and annoyed. More annoyed than 
ashamed. My ego was hurt that he got the drop on me! I turned and 
walked to the tree staggering as I went. 
Next thing I knew Jesus grabbed my left ann and put it around his neck 
and put his right arm around my waist to support me. 
I looked at him and said, "you got me a beauty, you next to took my head 
off!" 
He replied "If you hadn't seen it coming I would have!" 
We both laughed and walked together to the tree of life, who embraced us 
both saying, '1t's about time my boys had it out!" 
We had a group hug. 
Olaf and Samson stood laughing at each other in exhaustion, grabbed each 
others shoulders and fell into the lake to cool off. 
Mogor and the beast he was fighting rose from the lake grasping each 
others throats, paused, looked over at Zen and her opponent, then started 
throwing mud at them. 
Zendor and her lion beast stopped in stunned surprise as lumps of mud 
hit them, but their surprise turned into a full on charge at there [sic] 
mockers, barrelling them over amidst howl[s] of laughter from all four of 
them. 
Elrik and Elijah both slept soundly. They long since tired of playing 
cosmic one up manship. The novelty of seeing who could light the biggest 
bonfire out of wet timber had worn off centuries ago, they were too old for 
this nonsense. So they both wandered off together to find a shady tree 
under which to enter the world of dreams." 
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As I pointed out in the previous chapter, in the section, "A broad 
spectrum," James (1902/1935, p. 335) asserts that when a new il15ight comes 
it usually is seen as "heretical sort of innovation" for a time. In terms of 
Graham's experience, what arc we to make of it? Is it heresy to imagine 
that jesus the Christ would enter into a fist fight with Graham to make a 
point or to move his life along? There is one biblical story that parallels 
this dialogue. It is the story of Jacob wrestling with a man (Genesis 32:24-
32). The man is usually interpreted as an angel of God. 
In the section on discernment I concluded that the biblical teaching about 
deciding on the basis of the fruit borne by an experience is our sure guide 
in the Christian framework. For Graham this encounter bore solid fruit. It 
allowed him to express his anger at God in Jesus, it allowed him to cope 
with Jesus' complaint against him for his whinging ways, and it shifted 
the relationshp to a deeper level of trust. I assert that it was helpful for 
Jesus to speak Graham's "language." He was from a violent and abusive 
background, and he understood a Jesus figure who would "speak" to him 
in this way. I shared this example with Kelsey, and he was most 
uncomfortable with it. For him, this "language" of violence from the 
Christ would have been devastating. I admit that I, too, would have had 
trouble with such an experience, since that "language" is not part of my 
experience. Graham knew this "language." This encounter ended in a 
group hug, and a deeper sense of trust for Jesus. While the Jesus/Christ 
symbol behaves in ways outside the boundaries of the conventional, 
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traditional image, the experience bore appropriate, life-giving fruit in 
Graham's life. I conclude that this Christ figure is not only an intra-
psychic product of the unconscious, it also is connected to, or participates 
in, the eternal, metaphysical Christ of God. It is noteworthy that Graham 
simply assumed this connection. 
William's experience 
William's experience is very different from Graham's, but raises the same 
point. William has provided eighty-two pages of single spaced, 
typewritten material. It includes nineteen active imagination dialogues 
among journal reflections. They date from 1984, when William was 
experiencing a very difficult time. He was in his forties at the time of this 
work. He is also an ordained Episcopal priest. His dialogues include 
conversations with Jesus and with God. The God imagery is our focus 
here and I will give short excerpts from longer dialogues as illustration. 
In dialogue five, William is speaking with Jesus and Child about the pain 
of his childhood. 
Wm: Oh God. (The whirlwind comes forward.) 
God: You called? 
Wm: This is like a Mel Brooks comedy. 
God: I made him too. 
Wm: Well, at least you gave him a sense of humour that made him some 
money. I haven't earned a thing from my pain and aloneness. 
God: Correction; you did earn your priesthood and your counseling 
license from your pain and aloneness. 
Wm: Ok, I stand corrected again. Always. Shit. 
God: You want me to shit? 
Wm: No, just a figure of speech. 
God: I am good at figures. 
Wm: Oh, hell,[ ... ] I can't say anything without some image getting stirred. 
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[God responds with an insight into meaningful images.] 
Wm: [ ... ]but thank you God for directing me and for teaching me that you 
have a rye {sicj sense of humor. 
God: Yours to be sure. (William, 5:41-42) 
In dialogue seven God interjects with humour as the image Feeling is 
making a point. 
God: And I have it all, tra Ia. (whoosh); is it a bird, is it a plane, no, it is 
Supertwirl, otherwise known as the I am that I am. And 1 
am. ahem, get the pun? l-Ion? 
Feel: Oh, don't be pulling that vaudville routine now, God, when I am 
trying to make a point. (William, 7:48) 
In dialogue eight William is meeting with Bitch, Anger and Victim for the 
first time and deciding where to seat them in his Council circle. Bitch has 
arrived like a witch on a broomstick, but hers has "jet-like engine 
controls." Anger is speaking as Victim enters. God then enters to help 
Victim. 
{God whirls in and puts on an oxygen mask for him, patting him on the 
back and seating him betw·een Child and Abandoned.) 
God: Suck it up, victim, suck it up, just like they do at 30,000 feet when 
the cabin pressure goes off, gulp, gulp, gulp. (Whoosh, "Oh, what a 
beautiful morning, oh what a beautiful day.") 
Angr: As I was saying before God interrupted us again; although he does 
provide comic relief to this heavy task of yours; ... 
(At the end, as Bitch is helped to her plnce, she is told she has to give up 
her jet-propelled ways.] 
God: I'll step in now. I've always wanted to whirl around on a 
"Whirlski." (God takes the pwpelled machine and whirls around 
on it.) Another toy, oh joy, oh joy, oh joy. 
{And God jets off into the sky around us for a time. We are laughing 
hysterically at God the clown who comes down to balance us just when we 
need it. I lean my head on beautiful Jesus' shoulder, I hold Feeling in my 
arms. I am tired again, but here I feel safe and secure. And I think for the 
first time in my entire life in these moments, I sense what it is to be 
grounded, at peace, Whole.) {William, 8:57-58) 
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In dialogue ten, William is speaking with several inner ch<Jracters. The 
lusty one, Ever Ready, admits to being homey, S<Jying, "God, I'm harney." 
God: You called? 
Er: In <1 manner of speaking. 
God: What is thig about harney? I want a horn for my whirlski, so I can 
go berp beep when I wroom, wroom. Horns for the creator, horns 
for the creator. Let em rip! 
W m: God, arc you ever serious? 
God: Just look at the last 45 y<!ars. Got any questions <Jbout that? 
\\'m: No, you've bee,, terribly serious in my life, for all of it. I enjoy your 
cutting up. But I realized Saturday morning that I need a wise and 
holy man, a sage, to help me at times. Infmite wisdom. 
God: That, too, I can be. But you get deadly serious mixed up with 
infinite wisdom. They aren't the same. Wisdom has life. 
Seriousness has a kind of judgement. [ ... [ You don't need that now. 
Let's lighten up, and I'll be wise, and at time.; the down. I enjoy 
both. (William, 10: p. 61) 
Previous to these dialogues, God, for William, had been seen as a harsh 
and judging figure. He realised that he had not claimed personally the 
healing naturl' of the Christian story, even though he understood it 
theologically and intellectually. His operative God image was an image 
that offered little that was life-giving for William. In these dialogues God 
often takes the clown role, interrupting at what seems to be inappropriate 
places with inappropriate behaviour. Yet as time goes along, God also 
takes a serious teaching role, offering the wisdom God promised in 
dialogue ten. William's overall response to this symbol came one day in 
our conversations when he said, "This is a God I'd like to get to know." 
The encounters stand up to the test of fruits, as set forth in the Gospel of 
Matthew as part of the teaching of Jesus, and upheld by James, (1902/1985) 
Kelsey (Interview, tape 2:1) and Sparrow (1995). Shortly after these 
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dialogues ended, William chose to face his alcohol abuse issue and chose 
to become sober. William realised that the courage to face this issue arose 
out of the new understanding of God and Christ that emerged through 
these dialogues. William comments in a recent reflection inserted after 
dialogue fifteen: 
These meditations were in fact the first three steps [of the 
Twelve Step program in Alcoholics Anonymous]. At times 
steps 4-9; this was the most religious event of my life; I was in 
the process of discovering God for the first time; in a sense a 
baptism of the Spirit was evolving (William, p. 74). 
While the image of Cod in William's work seems not as radical a 
departure from conventional imagery as was Graham's, it is important to 
realise that, for William, it was a signficant and dramatic shift in his God 
imagery. It is also noteworthy that, like Graham, William simply assumes 
that the God of his active imagination work participates in the reality of 
the metaphysical God of the Christian tradition. As he says in his 
reflection above, "I was in the process of discovering God for the first 
time" (William, p. 74). 
I have asserted that, in the Christian framework, the symbol participates in 
the reality it symbolises. Based on Jung's third theory of religious 
experience, as identified by Chapman, it is possible to affirm, by faith,. that 
this is true of the Christ and God images in active imagination. The test of 
"fruits," as previously explained, provides a method for testing the 
possible truth. In the case of the experiences of Graham and William we 
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SL'C that the images in the active imagination material lake us well beyond 
the conventional images of the tradition. But in each instance thl' 
experiences provide life-giving and healing encounters with the jesus and 
God figures. Discerning by the fruits of these experiences, I affirm that 
both Graham and William encountered the metaphysical God and JL-sus of 
their religious tradition through the symbolic images that emerged from 
the unconsciou~. Both these experiences demonstrate how important it is 
to give consideration to Dourley's {1992, p. 28) assertion that we must 
reflect again on the place of private revelation in the Christian 
community. 
Distinctions: Kelsey's point of view 
Having considered tlti.; issue of the symbol participating in the reality it 
symbolises, I intend now to highlight some distinctions between active 
imagination and Christian religious experience. I intend to present 
Kelsey's reflections from our interviews, and the distinctions made by the 
four research participants. 
The morning after my first interview with Kelsey, I woke at five in the 
morning and soon got up and wrote out the thoughts I was having about 
the first day. I was attempting to clarify the distinction I had heard Kelsey 
malcing between the Jungian stance on active imagination and his own. I 
had asked him about this specifically because I noted that he often did not 
use the term, "active imagination," in his own published works to label 
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the process he was describing. At the beginning of our St'Cond interview, I 
read to Kelsey the reflection I had composed early that same morning. He 
responded, "Well stated:' and indicated that it captured accurately what he 
was trying to say. I enter the statement here as I wrote it that morning, 
amended only with appropriate references, and set it apart in quotation 
marks. 
"While Kelsey is indebted to Jung's work for introdudng him to the 
method of imaginal dialogues, he docs not usc active imagination in the 
form and practice proposed by Jung and Jungians. 
"Kelsey is critical of the Jungian approach. He asserts that it opens people 
up to the depths of the unconscious reality, including the deepest and 
most destructive aspects of evil, but the method, as presented by Jung, docs 
not provide safeguards against what might come forward. Kelsey 
comments that the Jungian method is good at opening up or dismantling 
the present, often wounded psychic structures, but not good at helping to 
rebuild a new sense of self, or offering protection against the darkest, evil 
aspects of the unconscious. Here tlw Jungian psychological understanding 
of the psyche is theologically flawed. Kelsey would suggest that, ironically, 
Jungians in general tend to be naive about these deepest, most evil aspects 
of the psyche. 
"So, Kelsey's own work with the imaginal process is actually an original 
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modification of the Jungian experienl"C of active imagination. It includes 
the Jungian commitment to be open to whatever emerge~ from the 
unconscious, but tempers this with an option at any moment to introduce 
the salvific figure of the Christ from the Christian tradition to save the 
individual from the possibility of an overwhelming encounter with evil, 
which Kelsey sees as universally present in the psyches of each of us. 
Kelsey sees the lack of awareness of this evil reality on the part of Jungians 
as naive and potentially dangerous, in that people may open themselves 
to images of the unconscious agi!inst which they have no defence or 
power to cope. To trust the psychological process itself to res.Jlve the crisis 
and to provide resolution is, for Kelsey, misplaced trust, and again, naive 
in his experien<.:e. 
"His own original adaptation might better be identified as 'Christian image 
meditation' rather then active imagination as presented by Jung and 
subsequent Jungians, including Ha1mah {1981) and Johnson {1986). It 
springs from Kelsey's 0\\111 understanding of psychic reality and the nature 
of psychic experience. Kelsey's diagram {1997, p. 72), in his recently 
updated work, The Other Side of Silence, includes the reality of evil 
impinging upon both the psychic process of the individual .md the 
physical world (see Appendix one). This 'wild card' in the psyche is ever 
present and makes essential the saving figure of the Christ at every 
instance to protect the individual against this destructive force. Whether 
experiences of this darker reality can be transfonnative is another matter 
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to which Kelsey might well an!lwer, 'Yes, sometimes.' But the important 
function of the Christ is to provide a way out of this C'ncounter when the 
encounter is not transformative, but ovenvhelming. 
"One of the few things that upsets Kelsey in an ongoing way is the fact that 
some do not take seriously the depth of the pain, agony and suftering that 
humans face, both personally and collectively, at the hands of evil. He 
would include here the 'Jungian school' which seems generally not to 
take seriously the depth of destruction possible by evil energies welling up 
from within, in spite of the general awareness of the concept of the 
shadow. Most deal with this reality simply by denial of its presen{,_e and 
influence. In his O\'llll experiences of Jungian analysis, Kelsey is dear that 
he was led to the reality of his own soul in all its darkness, but offered no 
help in dealing with what he found there. This help he found in the 
Christian image of the Christ and the symbolic process of death and 
resurrection as known through the risen Christ reality. 
"This raises questions of an important distinction between Christian 
religious experience and Jw1g's active imagination. Is it wise simply to 
trust the psychic proces..~ (the guidance of the self) and lay oneseU open to 
whatever will emerge? Is it potentially; .:!:-..".p,erous action to take? Do 
active imagination and Chri!!lian religious experience differ precisely at 
the point of the understanding of the reality of evil and the process by 
which to respond to its presence? 
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"From Kelsey's perspective there is a significant difference. l-Ie would see 
the Jungian model as naive about the reality of evil and too trusting of the 
dynamic dialogic process itself to heal and restore without intervention of 
a saving energy. The Jungian approach seems to be that the process will 
heal by its own nature. Kelsey rejects this trust, and while he accepts the 
healing power of imaginal story, he counsels us to be ready at any lime to 
introduce the saving Christ to protect us from the destructive and evil 
energies that lie present in the human psyche. The distinction hinges on 
the understanding of evil in human experience, and indeed, in the cosmic 
structure of things. It is a metaphysical issue" (Coronado, California, 
USA, 20 January, 1998). 
Kelsey's opinion raises two major distinctions between active imagination 
and Christian religious experience. The first has to do with the framework 
for the experience, and Hw second haA to do with the healing nature of the 
process. In her earlier work on active imagination, mtntioned prviously, 
Hannah (1953), makes it dear that this first distinction is what 
distinguishes active imagination from various imaginal meditation forms 
of the religious traditions. This distinguishing factor is that these practices 
in religious traditions take place within the dogmatic framework and 
tradition of the religion. As she states in her remruks contrasting active 
imagination with yoga: "We attempt in active imagination to allow the 
unconscious to express itseU freely" (Hannah, 1953, p. 39). Along with 
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yoga, Hannah also lists other eastern texts, the alchemical tradition, and, 
from the Christian tradition, the spiritual exercises of St. Ignatius of 
Loyola, and aspt>cts of the practice of prayer. Again, the distinction is that, 
in active imagination, the participant enters the process without any 
dogmatic framework that would limit the behaviours or points of view of 
the images or the outcome of the process. Kelsey is willing to support the 
notion of dealing with what emerges, but only with the understanding 
that one can call on the saving figure of the Christ if the process becomes 
ovenvhelming. He later comments in the interview tapes that he docs in 
fact see what he practices as active imagination (Kelsey tapes, 3:2). 
The second distinguishing factor has to do with the healing nature of the 
process itself. While the process of active imagination may be seen as a 
natural activity of the individuation process in the psyche, Kelsey is not 
prepared to trust the psyche to heal on its own. He sees this as naive at 
best. For Kelsey the transformative energy in the active imagination 
process is the Christ and the reality of the resurrection. It is his opinion 
that Jung does not understand or deeply appreciate either the Christ or the 
resurrection. In one moment of passion he says of the transformative 
process: "It just doesn't emerge!" (Kelsey tapes, 3:1). I will say more about 
Kelsey's perspectives later in this chapter. 
Distinctions: the research participants' points of view 
In the process of explaining the heuristic model of research in chapter one, 
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I affirmed the value of subjective experience and ita possible contribution 
to a wider understanding of human experience. In this heuristic spirit of 
research, I asked each of the four research participants to reflect on what 
arc, for them, some distinctions between active imagination and religious 
experience. Their responses arc summarised here. 
Campbell 
Conversation with Campbell concerning the relationship between active 
imagination and religious experience covered several points of 
distinction. First, he sees that the essential frameworks for the two 
experiences arc different. Campbell sees that his Christian religious 
experience stands on a much broader foundation. 
With the gospels and the Christian revelation or traditional 
stories, there's something outside myself that ... there's the 
church, there's all that have gone before, all building on Jesus 
himself I guess, which gives it a sense of awe, and gives me a 
sense of gratitude, of belonging to this cloud of witnesses, 
being part of this tremendous story, this tremendous 
community of people. (Campbell, tape, 3:2) 
Campbell asserts that this much broader foundation gives his religious 
experiences a sense of greater depth, or a sense of a more encompassing 
reality. 
Well, the difference, I guess, is that, for me, when I'm ... I 
guess I am ... when I'm in the Christian religious experience I 
am not, uh, I feel as though I ... I am part of a much greater 
process, that I am in the presence of infinite, you almost 
could say, infinitely more majesty and gratitude, and there's 
the reality of Jesus there, the great life, the great love, the 
cross, the mystery of the resurrection. You know, there's this 
actual pivot of history there. Then there's, you see, to me, it's 
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the depth.. the reality, the surrender to that, the being part of 
something so profoundly ... the very pivot of <11l history, of 
the planet. To me there is a depth, not so much a depth, but a 
kind of reality there which is far more encompassing, and I 
go into it with a sense of great joy. Whereas the active 
imagination is more bounded for my own development, for 
my own sanity, for my own sense of journey, for the cycle 
when I need to go in to get an awareness of the processes that 
arc going on in my own life, for healing. The story I tell, I'm 
a very large part of that, although I do recognise that there arc 
other parts which I'm the ego [ ... ] and they come unbidden. 
But, for me, they don't have nearly the same religious joy 
and communion. (Campbell, tape, 3:2) 
Campbell wrestles with the possibility that in active imagination he is still 
"making it up and in control to some extent" (Campbell, tape, 3:2). He is 
further concerned that "in active imagination I have the feeling I'm 
responding to something that is me, or part of me, or in me" (Campbell, 
tape, 3:2). He see this particularly in reference to the Jesus image in his 
active imagination. 
You see, for instance, when Jesu,; would come int'> the active 
imagination, I still get the feeling that it has some of the 
characteristics of Jesus I might have read in the gospels and 
I've accommodated the figure of Jesus, the Christ image you 
might say, but none of the numinousity or the wonder or 
none of the surrender to this which is greater than myself. 
(Campbell, tape, 3:2) 
On the other hand Campbell recognises that he felt no control over the 
Boy Campbell figure when he emerged. Yet overall there is a feeling of 
control present in his active imagination experience, and that marks a 
difference from his religious experience. Part of this confusion seems to 
do with the sense of "Other." In his active imagination experience, 
Campbell is concerned that the "Other" is still a part of him that he creates 
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and actually controls. In active imagination Campbell sees himself as 
acting to assign patterns of words and actions to images in a way that he 
doesn't in prayer. 
In his reflection Campbell struggles to artkulate a perspective of difference 
on the use of images in the two experiences. In the active imagination 
work the images arc a central focus, "but when I am in prayer, I leave that 
aside, because I just know that they're images, just approximations 
they're totally inadequate, and then I surrender because the reality is far 
more than the image, so you're relating to a person" (Campbell, tape, 3:2). 
At the same time Campbell does acknowledge an ambivalence as to 
whether or not the imi'ges come from him and his control, or from some 
deeper place within himsell. "Some of that, maybe a lot of that, doesn't 
come from me, I'm open to that, seems to me a lot of it does, but I'm open 
to that fact that a lot of it comes from a deeper place than my control and 
my writing" (Campbell, tape, 3:2). 
Several times Campbell reflects on the distinction between active 
imagination nnd religious experience as a matter of surrender. "I think 
they are different processes of surrender, of letting God be who God is" 
(Campbel~ tape, 3:2). 
When he begins to focus on the similarities between the two experiences, 
Campbell comes to conclude that he is of two minds theologically. One 
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part of him focuses on God's grace, salvation, the forgiven sinner, what he 
sees as the more evangelical sidu of his thinking. The other part focuses 
on the immanent God, God in creation, in himself. He asserts that 
evangelicals "aren't very good at that" (Campbell, tape, 3:2). Campbell 
then reaJises that 
when I'm speaking of my religious experience, I'm really 
speaking of the experience I had as an evangelical, so they are 
more in the line of the Rcfonnation. They are less in the line 
of the other great tradition in Christianity, Christendom, 
which is the immanent God. There's a connection, of course, 
but the God who comes to us in dream, in sacrament, all that 
sort of stuff ... how shall I say it? I've been profoundly changed 
by paying attention to my dreams and part of that is the active 
imagination. And it's been so helpful, because now you 
recognise that, at least recognise what I knew in the 
evangelical tradition, and in the charismatic tradition, 'cause 
the charismatic tradition preaches it, you're getting into the 
dream, the vision, in the charismatic sense, and it leads you 
almost into sacramental and the Catholic sense of the 
presence of God, the immanence of God in the sacraments 
and the sacramental life. 
How shall I say? The dredm's nice, because when you pray to 
God about it, you're aware that God is working in me in ways 
that I don't even know. While I go about my everyday life, 
God is working in me the new creation, God is building up 
the new creation. God's love is growing in me. Where else is 
it growing but in the unconscious?" (Campbell, tape, 3:2) 
In two comments Campbell makes an attempt at bridging the two 
experiences of active imagination and religious experience. In the first he 
begins by affirming his basic affection for the dre<lm and active 
imagination experiences. 
I find the dreams and active imdgination so lovely! Because 
if you just have the Olristian religious experience, maybe in 
the evangelical sense, and I had that, well, it's wonderful and 
you have it, and then you go back to your normal life and it's 
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gone. But if you have the dream and the active imagination 
to some extent you ... there's a window into a way that my 
own body and mmd and psyche and the unconscious is now 
bridging into, in a funny way, bridging into this great feeling 
of gratitude and awe and wonder that I get in prayer and in 
the community. And it's healthy, it's helpful because I 
recognise that it's a new thing. (Campbell, tape, 3:2) 
The second reflection is part of a response to a quotation from John 
Dourley's, Strategy for a Loss of Faith, Dourley (1992, p. 28) asserts that "we 
now realize that conscious dialogue with the unconscious in whatever 
form, but especially in the form of the dream, is functionally a dialogue 
with divinity." In this comment, Campbell bridges the active 
imagination experience to the cross and resurrection of Christian theology. 
The great hope, I think, is to what we don't know, the 
unconscious, is to include what comes up in the dream, what 
comes up in the active imagination, with the great historic 
reality of the cross. And then somehow, if you can bridge 
those, you get the immanence of God, or the new creation 
working in us unknown, and then filtering out, making a 
difference in consciousness and the world. And then the 
central image of the resurrection becomes very powerful 
there. So, there's something there but I don't know what it is. 
(Campbell, tape, 3:2) 
Helen 
In reflecting briefly on active imagination and religious experience, Helen 
concludes that the source of active imagination, and dreams and 
synchronicity as well, is the same as the source for religious experience. 
This energy source gives the story, the images, and the courage to go in 
and do the work of active imagination, "the courage to take the leap" 
(Helen, tape, 2:2). In response to the direct question, "Is active imagination 
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a religious experience?", Helen replied, "I'd say :t's part of the whole ... part 
of the whole ... all of which put together includes ... for want of a better 
term ... a religious experience. It's something to do with honouring 
whatever that light, that source is day by day. It's something to do with 
Jiving with that all the time" (Helen, tape, 2:2). 
In reflecting on how these experiences are different, Helen notes that they 
arc different in intensity. They differ more in quantity than in quality; 
they are &om the same energy, but active imagination is Jess intense. "It's 
a smaller experience, but it's the same ... energy, it feels as if it's the same 
energy" (Helen, tape, 2:2). She also notes that active imagination requires 
effort. She asserts that she must "invest some of myself, b~ prepared to 
meet that source [ ... ] be prepared to bring myself to it, to do the work" 
(Helen, tape, 2:2). For Helen the religious experience is grace, the 
unexpected, the unplanned, surprise, in which one is totally overtaken. In 
active imagination she is "more aware of being conscious" (Helen, tape, 
2:2). 
Tim 
Tim also is brief in his reflections on active imagination and religious 
experience, He comments that "these are things not so much to analyse 
but to experience and to savour" (Tim, tape, 2:2). Active imagination and 
·religious experience share common ground in terms of their integrating 
function. 
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Things are put together again [ ... j it's like a being made whole, 
like the pieces arc brought together and bound together and 
that's how they arc, that's where they're supposed to be and 
it's done in a sense in the presence of God. All of that's done, 
and may be overseen, by God, or nudged along by God, or 
performed by God, in fact probably all of them 
simultaneously. (Tim, tape, 2:2). 
These two experiences also share the qualities of wonder and amazement. 
Beyond this Tim only comments that "they are things I want to feel, 
savour, taste, to mull ov1•r, sit with, be with, all of these kinds of things" 
(Tim, tape, 2:2). 
In tenus of differences between the two, Tim notes that active imagination 
is more protracted, more drawn out. Religious experience may be minutes 
or hours, but active imagination can last over a period of weeks or 
months. He also notes that active imagination is not as intense, whereas 
one-off religious experiences can be extraordinarily intense. Tim sees 
active imagination somewhat like a guided meditation, like a form of 
prayer. "I'd say it is a form of prayer" (Tim, tape, 2:2). As noted earlier, 
Tim classifies most of his active imagination work as religious experience. 
Lottie 
Lottie, too, is brief in her reflections on the distinctions and similarities 
between active imagination and religious experience. The two experiences 
are similar in that "the image meditation, which I'll call active 
imagination, very often produces exactly the same state of awe, peace , .. 
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appreciating that ... the works that I[ ... ] are neither good or bad, it just is" 
(Lottie, tape, 2:2). 
Lottie makes two distinctions between the two experiences. Hrst, "Where 
it's different is that my religious experirnce is a surprise. I don't plan it, l 
don't sit down to meditate in order to have it. It comes out of ... the blue. 
Religious experience for Lottie is largely a spontaneous experience. Her 
active imagination experiences involve planning and effort. "I go 
through a ceremonial prOC)ss [ ... ]I sit down because I want to work at 
something, work through something, yes. [ ... ]There are surprises, but the 
surprises are part of the planned setting" (Lottie, tape, 2:2). 
The second distinction involves people. As quoted earlier in regard to 
religious experi'-!nce, Lottie says, "The religious experience for me always 
comes in a natural environment setting or relates to natural things. It's 
quite devoid of people" (Lottie, tape, 2:2). By contrast her "active 
imagination involves a lot of people" (Lottie tape, 2:2). 
Summary of distinctions by the four participants 
It is interesting to note that three of the four research participants, Helen, 
Tim and Lottie, spoke only briefly about these distinctions and similarities. 
Campbell spoke more extensively, and for this reason his interviews ran 
to three ho•.trs. Helen, Tim and Lottie each expressed some tiredness 
from the process, and, in each case, it seemed that we had completed the 
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task satisfactorily. 
Despite the brevity of the remarks overall, the research participants do 
make some distinctions which arc worth noting. In terms of differences, 
Campbell notes a difference in framework and depth. His religious 
experience stands in a broader and deeper framework than his active 
imagination. Also, he continues to feel that to some extent he is in 
control in the active imagination process in a way that he is not in his 
religious experience. Further, images are used differently in the two 
experiences, and they each evoke a different process of surrender. 
Helen notes that there is a difference in intensity, but it is like the 
difference of quality and quantity. Both Helen and Lottie see differences 
around effort and surprise. Active imagination is characterised by effort 
and planning, while religious experience is largely characterised by 
surprise. Tim notes that the two often differ in relation to time and 
duration. Active imagination is more drawn out and may last over a 
period of several months, whereas religious experience is usually quite a 
brief experience. Here he is talking about active imagination in a series 
framework, and religious experience as a one-off event. Lottie makes a 
distinction in terms of people in her experiences. They are central to 
active imagination and missing from religious experience. 
In terms of similarities, Campbell, in his attempts to bridge the two 
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experiences, implies that they connect to the same energy source. Jlclcn 
makes this explicit in her reflections. Lottie touches the same theme by 
asserting that they produce the same states of awe, peace and acceptance of 
things as they are. Tim does the same by .,.:firming that both experiences 
produce wonder and amazement, and that both have an integrating 
function fur the individual. 
Differences and similarities: a summarising reflection 
Having identified some distinctions and similarities made by Kelsey and 
the research participants, I intend to reflect on the differences and 
similarities between active imagination and Christian religious 
experiem:e. I do so both in light of the various resources I have used in 
this study, and of my own experience. Rather than setting out precise 
and tidy conclusions, I reflect in the heuristic spirit of discovery. 
remember in my theological training wondering at the entire exercise of 
systematic theology. I could not imagine how anyone could believe that it 
was possible to capture the reality and experience of Cod, and the human 
enterprise, in several volumes of organised thought. Tidy theological 
systems, for me, have always been a cause for suspicion. I have this 
suspicion in mind as I review the relationship betwL>en active imagination 
and Christian religious experience. 
I begin by commenting on Kelsey's adaptation of active imagination. On 
one hand I agree with Kelsey that the experiences he records, and the 
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process he teaches, clre within the family of aclive imagination. On the 
other hand, I believe the two distinctions he raises are important. Again, 
these arc, first, that it is important that people know they can call on the 
saving figure of Christ to help them if they are overwhelmed or 
threatened. Second, it is naive to assume that the psyche will heal itself. 
To highlight the importance of these distinctions, it seems appropriate to 
label Kelsey's imaginal work as Christian image meditation, within the 
larger family of active imagination experiences. 
Concerning the first point, in my own experience of active imagination, I 
have found it very important to assure people that there is a way out if the 
process becomes overw-helming. In reflecting on this I remember several 
times I called for the Christ when suddenly confronted by some dark and 
menacing image (Dog, 11:4 and 13:3). Campbell (2:4) called on Jesus to 
validate the entire process in which he found himself. Tim (1:1) would 
not begin his jomney without Christ as his guide. Lottie's first series (3:4) 
begins with the Christ figure who shows her around the inner landscape. 
Thomas, who refused to participate in this study, likewise would not 
climb down the ladder into l1is own underworld without Christ for a 
companion. 
I agree with Kelsey that it is appropriate and necessary to allow for a 
salvific figure to assure the participant. What is often encounteft'd in the 
depths of the imaginal world r.an terrify us, and without the assurance of 
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the saving figure, many of us would not make the journey at all. 
subscribe to the notion of an evil reality v+1ich can be aggressive and 
destructive. It seems to me naive to risk facing this reality on one's own. 
Tltis safeguard need not affect the value of the experience. Even with the 
assuring presence of a saving companion as part of one's framework, it is 
possible to encounter spontaneously the images of the unconscious as they 
emerge. The saving figure need not inhibit the openness to the 
unconscious agenda. I too, like Kelsey, accept this variation, and still 
place my work within the larger family of active imagination experiences. 
Further to this point, I wonder if Hannah (1953) really subscribed to the 
notion that it was possible to enter the imaginal world without a 
framework of some sort. Pure objectivity of that sort seems impossible to 
achieve. I agree that it is desirable to enter active imagination as openly as 
possible, and to aUow the inner figures free expression, but I also affirm 
that we each enter the process from some frame of reference which might, 
but need nut, inhibit the experience. Conceptually, active imagination as a 
process or method can be neutral, but the experience of the individual is 
value laden and culturally influenced by its very nature. We enter our 
experiences from some framework. 
Concerning the second point, the notion that the human psyche naturally 
heals itself, as implied in the second theory of religious experience that 
Chapman identifies, is problematic from a Christian perspective. As I 
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stated earlier, KclHey would call it naive. The very function of the Christ is 
a response to the fact that humans ultimately cannot save, or heal, 
themselves. The traditional Christian perspective on the Other as 
transcendent, and separate from, humanity is an essential part of 
understanding the healing process through Christ. The Other as intra-
psychic only is not adequate for the Christian point of view. 
At one point in our interviews, Kelsey exclaimed that Jung is 
"unincorporateable" into a Christian framework (Kelsey tapes, 3:1). 
Relying on Chapman's assertion that Jung's work does contain a 
metaphysical-theological theory of religious experience, I conclude that it 
is possible to see a bridge between Jung's work and Christianity through 
Chapman's third theory. There arc hvo aspects to the bridge. The first is 
the ~ecognition that the notion of the Other within, the God immanent, as 
an intra-psychic experience, need not exclude the notion of the Other as 
separate, the metaphysical, transcendent God reality. As I have shown, 
they are connected in Christian theology, and they are connected through 
our tulderstanding of the nature of a symbol. In Jung':; work, the double 
nature of the self archetype implies such a connection as welL The second 
aspect has to do with the introduction of a saving figure in times of 
distress in the active imagination process. I conclude from the work I 
have experienced and observed, that it is possible to introduce a saving 
figure without undermining the benefits of the active imagination 
experience. The presence of a metaphysical figure, like the Christ, need 
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not constrict th{' free flowing nature of the intra-psychic experience. 
There are several other distinctions between active imagination and 
Christian religious r.xperience to be made. Campbell touches on one in his 
concern for the overall framework of the experienc.e. (Campbell, tape 3:2). 
Campbell notes that Christian religious experience is placed within the 
historical framework of almost 2,000 years of the Christian movement. 
This includes a heritage of religious experience that is broad and varied, 
and that involves an enormous variety of historical persons, saints and 
others. It is a rich tapestry of human experience that stands behind or 
around the individual Christian who is surprised by God's appearing, or 
who enlists devotional practices to be open to the divine presence. Even if 
the experience is intimate, and the divine energy is immanent in 
character, the entire experience stands in a framework that is transcendent 
to the participant. 
The experience of active imagination star 1« in the broad framework of the 
unconscious, including the archetyr 11 realities of the collective 
unconscious. For Jung, this is an intra-psychic framework. In spite of 
Chapman's assertion of the third theory of religious experience in Jung's 
work, by and large Jung seemed unwilling to affirm a larger, transcendent 
reality for the psyche. I assert that the breadth and depth of the framework 
for active imagination is not on the same scale as that which surrounds 
the individual Christian in a moment of religious experience. The only 
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exception I sec is when the individual plact>s the active imagination 
experience within her/his religious framework. Tim's approach is an 
example of this placement (Tim, tape 2:2), but again, it is the very 
framework which Hannah (1953, pp. 38ff) contends the individual needs 
to set aside to enter active imagination. Prom her perspective, this allows 
the participant to encounter the images freely, unencumbered by the 
dogmas, creeds, and preconceived notions of such a tradition as that which 
influences the believing Christian. As I have :,tated earlier, I am of the 
opinion that we all come from some framework, and yet can stil! engage 
the images of the unconscious with openness. There is a difference in the 
framework of Christian religious experience and active imagination. 
The focus of the two is also different. The divine presence is the implicit 
or explicit reality for the Christian religious experience. Regat~less of the 
character of the specific experience, God is the supportive framework, or 
container, for it all. In active imagination the focus is on the individual 
images that emerge. These often do not include or imply any 
representation of the God image. In active imagination, the content of a 
specific experience may excite a certain affect that conveys the sense of the 
sacred, but this is not necessary for a beneficial active imagination 
encounter. 
The dynamic of the processes in active imagination and Christian 
religious experience also differ. As I mentioned in the Introduction, and 
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have identified in chapter two, Jung (1916b/1969) and Johnson (1986) both 
make it dear that a fundamental characteristic of the dynnmic in active 
imagination is that it is a dialogue between equals. The ego must assume 
a standpoint that is equal to the images of the unconscious. The experience 
is meant to be characterised by mutuality and negotiation. It is very much 
a two WilY process. This is what distinguishes active imagination from 
other forms of imaginal process. 
In contrast, the Christian religious experience is not characterised 
ordinarily by a sense of equality between the parties. It may be dialogic, as 
in Abraham's discussion with God over the fate of Sndom (Genesis 
18:22ff), it may be intimate, intensely close, affirming, but not between 
equals. A key characteristic of the biblical notion of covenant is that it is 
mutually binding on both parties, even though they are not equals. This 
key characteristic of the covenant relationship enhances the notion of 
God's love and commitment to the people. God is bound to the people, in 
covenant, even though they are not equal to God. For the Christian, the 
person of Jesus the Christ is the essential sign of this love and covenantal 
commitment. 
The notion of inequality is an essential characteristic of Christian religious 
experience. Even if the God figure is bound by the encounter in covenant, 
even if the God figure relents and changes, as God did with Abraham, the 
dialogue is not between equals. Christian religious experience often is 
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characterised by a "one-way" quality in which the individual rcl!eivcs an 
experience from God. Often there is a sense of being surprised, "grasped 
by" something or someone larger than one's self, even in those instances 
wherein the inJividual enters the experience through planned devotional 
practice. 
This distinction concerning the dynamic of equality raises again the issue 
of the nature of the God image or Christ image in active imagination. Is 
the image an intra-psychic pt·oduct of the unconsciouf., a psychological 
image, or is the image an aspect of the divine, the transcendent Other? 
For the Christian, if the image is only an intra-psychic, psychological 
product, then it is possible to imagine a relationship of equality. If the 
Christian accepts that the image is also an aspect of the transcendent Other, 
of God, then it would be difficult to imagine a relationship of equals. 
If the experience is dialogic in the sense of active imagination, that is, a 
dialogue between equals, then active imagination as a religious experience 
in the Christian tradition, represents a departure from what Christians 
previously have held to be true. The notion of the individual being equal 
to lhc divine figure in dialogue has no precedent in Christian religious 
experience or theology, to the best of my knowledge. The issue for the 
Christian, then, is whether there can be mutual and open dialogue 
between parties who are not equals. Is it possible to bridge active 
imagination with Christian religious experieno- concerning this issue? 
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As I reflect on the dialogues with Chri~t in my own active imagination 
experiences, I have no sense of equality betw(~en us. The dialogues have a 
sense of complete openness, intimacy, friendship, mutuality and 
negotiation. While there are moments of imperative in terms of insight 
and understanding, there is no sense of being forced or overpowered. 
Even when the voice of the Other is strong and passionate I have"'' sense 
of being demeaned, overpowered, or bullied into submission to the 
opinions of the Other. 
In terms of the issue of equality or inequality, then, my experience leads 
me to conclude that active imagination can be a religious experience for 
the Christian. It can be open, honest, dialogic, but not carry the sense of 
equality that Jung saw as essential to active imagination. Here is another 
instance in which it might be more accurate to term the experience 
"Christian image meditation," in order to acknowledge this distinction 
from Jung's essential characteristics. On the other hand, it is pno;sible to 
affmn again that active imagination, as a category, includes a family of 
diverse experiences, and in some instances the participant may not feel the 
equal of the images that emerge. This may not deter the benefit of the 
dialogic experience. I accept a distinction between active imagination and 
Christian religious experience concerning the equality of the parties in 
dialogue. I continue to see my dialogic experience;; as active imagination, 
characterised by dialogue, mutuality and openness, and yet not 
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characterised by equality with the Cod and Christ images. 
It is interesting to note that in the section, "A central issue," in this 
chapter, the connection between the psychological Image, the symbol, and 
the transcendent Other makes a case for seeing active imagination as a 
religious experience. Here the combination of the two raises the issue of 
equality which makes a case for the distinction between the two. 
Another distinction between the two experiences is that of duration. 
Personal, solitary religious experiences may sometimes take place over a 
substantial period of time. In my own experience I have, on occasion, 
prayed or meditated for an hour or more, and have known others, far 
more adept than L who are able to do this regularly. Active imagination, 
on the other hand, is usually a shorter experience. As mentioned earlier, 
von Franz (1974/1980) asserted that the experience lasted for only about 
ten minutes. Beyond that time, the individual was likely to fall into 
passive, imaginal fantasy. It is interesting to note that Tim saw religious 
experience as shorter in duration and active imagination as lasting over 
weeks or months. (Tim, tape, 2:2). In this instance he is referring to a 
series of active imagination experiences, rather than a single dialogue 
experience. My own individual dialogues of active imagination rarely 
have run over ten minutes. If they are longer it is usually because there is 
a good deal of descriptive action or narrative along with the dialogic 
material. The one important exception was a dialogue with a human 
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image of my back in the "Old Nun" series. This experience lasted close to 
one hour, and left me very tired. 
This distinction concerning duration leads to another concerning effort. 
Active imagination is characterised by effort; there is a sense of work in 
the experience. It requires some sense of preparation to enter the dialogic 
process, and often the participant must work strenuously to maintain a 
sense of equilibrium in the presence of the images that emerge. While 
there is a certain sense of spontaneity in the dialogic process on the part of 
the images that emerge, we, from our consciousness, are co-creating the 
experience as it unfolds. It is because of the demanding nature of the 
experience that I usually recommend to people that they do only one, or 
sometimes two, dialogues each week. I find that dialogues tend to slip 
into a more passive character if done too often. I have mentioned earlier 
my own experience in the "Solitude" series. I did these daily for the 
duration of the series, and now question the wisdom of this approach. I 
finished the series feeling quite worn out, and have yet to return to the 
material to reflect on it in terms of assimilating the insights. I would not 
do this again. 
Christian religious experience, on the other hand, seems to have a 
different character. A key to this distinction may again be the issue of 
inequality/ equality. In Christian religious experience, while we may 
str:uggle with ~ntering the experience and with remaining focussed, there 
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is a sense in which it is carried by something other than our own efforts. It 
is as if we are invited into an experience rather than co·creating it. Often 
the experiences can begin unexpectedly, even when we prepare for them, 
and in some instances there is a sense of surprise, as was noted by the 
research participants. Once in the midst of such an experience, while we 
may ~xpend effort in attending to it, most often the experience carries us 
along in a way that seems sustained by grace. I have found my own 
experience to be characterised by an effortless grace, particularly times of 
mental prayer and imaginal forms of meditation. I remember being 
coached in my youth to realise that a key to religious experience was 
surrender, not effort. While a few techniques would help, the experience 
overall was sustained by other than my efforts. I was counseled to 
understand that the harder I tried, the less would happen. My task was 
simply to make myself available to God. 
There is another distinction between active imagination and Christian 
religious experience to consider before reflecting on some similarities 
between the two. The distinction has to do with exclusivity. Hannah 
(1953) makes it clear that Jung felt strongly that not everyone should 
engage in active imagination. She also notes that he felt that, in most 
instances, the experience was more appropriate to the second half of life. 
Uung, cited in Hannah, 1953, p. 42). This reinforces the contention that 
Jung saw active imagination as a religious experience in his own 
understanding of religion. He asserts in one place that the function of the 
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second half of life is found in religion Uung, 1931b/1969, para. 7B6ff). 
Jung's primary concern in stating that not everyone should engage in 
active imagination was to protect those with a weakened ego structure. 
Those whose egos have been weakened in the life process run the risk of 
being overwhelmed by the images of the unconscious. It would be 
difficult for such people to maintain the stance of equality with the 
images. If the ego is overwhelmed by the unconscious energies and 
collapses under their power, there is a serious risk that mental illness will 
result. From a theological-metaphysical point of view, this is not unlike 
Kelsey's own concern. Beginning with his own experience, and then 
extending this to others, this concern is what led Kelsey to encourage 
people to call on the Christ, or on God, if they felt at all threatened in the 
experience. 
In terms of Christian religious experience, the notion of exclusivity would 
seem irrelevant. Most would asswne that anyone can "have" a Christian 
religious experience. In comparing the two in this instance, I am not 
addressing those who are experiencing episodes of mental illness or 
psychological instability. This involves a more clinical consideration that 
is beyond the scope of this study. Assuming the basic mental health of 
people, even people in crisis, Christian religious experience d(){'s not carry 
the concern, or warning, that applies to active imagination. Most people 
will benefit from the wide variety of planned prayer and meditation 
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experiences that are part of the Christian tradition. Part of the issue may 
be finding the style that matches the personality of the individual. It is 
interesting to note that several writers have applied jung's theory of type 
to the Christian spiritual tradilion,27 It is more a matter of finding what 
works best for people than worrying about people being overwhelmed or 
endangered spiritually in the exercises. 
Having set out several distinctions, I intend now to reflect on some 
similarities between active imagination and Christian religious experience 
as considered in this study. I intend to do this around the same three 
qualitites that I identified for Christian religious experience, "Other," 
"meaning" and "well being." 
First, it is clear in this study that both Christian religious experience and 
active imagination arc grounded in a sense of the Other. Thls is a 
fundamental similarity between the two. In terms of Christian religious 
experience, the Other is the transcendent, metaphysical Other, usually 
God. In terms of active imagination, the Other is manifest through the 
intra-psychic, archetypal images, including the God image. As I have 
noted earlier in this chapter, Chapman and Dourley suggest that there is a 
metaphysical dimension in Jung's own work concerning the unconscious 
energies, one to which Jung himself did not admit. 
27. A fine example of this is the work of Clarke, W., Thompso"' M., and Grant, W. 
H. _(1983). From imqse to likeness: A Jungian path In the Gospel journey. New York: Paulist 
p~ 
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In both <tctive imagination and Christian religious experience the Other 
often is experienced as numinous. In defining Christian religious 
experience in chapter five, I have aligned myself with James, Otto and 
Kelsey and included the quality of the numinous as part of the nature of 
the Other. The numinous is that irreducible core of the experience which 
evokes in us strong emotions of awe, love, joy, wonder, fear, terror, and a 
sense of creatureliness. Whether the religious experience comes in the 
context of prayer or meditation, when we are grasped by the beauty of the 
sunset or natural landscape, or when we are moved deeply by the 
character of another human being, it is the sense of the numinous that 
gives the compelling depth to the experience. 
In active imagination, Jung maintained that the archetypes carried the 
sense of the numinous in the experience. It has been my own experience 
that this is so. 'n the "Dog" series there was a sense of awe around the 
various characters who emerged in those visits to the world at the bottom 
of the stairs. This is true not only of the powerful and dynamic characters 
like the Christ, Power and Anger, but also of the infant I found behind the 
small door at the end of the passage, and of the little gardener who tended 
one tomato plant. Each carried a sense of mystery and Other; each inspired 
a sense of awe and wonder at who th(:y were. When speaking with John 
once about his experiences of the "Warming of the Heart" series of active 
imaguiation dialogues, I was interested to note that he could only shake 
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his head in wonder at the experience and the characters. The numinous 
awe of the entire experience still lingered, and this partly contributed to 
his refusal to submit his experience to close scrutiny in this study. Tom 
Bombadil and Boy Campbell carried this same energy for Campbell in his 
experiences. William wrote of the same sense of awe and wonder as he 
reflected on his review of his material after some years. The numinous 
energy is present in the active imagination experience and contributes to 
the sense of authority these experience have in the lives of the 
participants. 
In both active imagination and Christian religious experience, it is the 
numinosity of the Other that maintains the sense of liveliness in these 
experiences long after the fact of their occurrence. The numinosity of the 
Other is the raw energy in these experiences that causes us to revere them, 
to attribute to them authority, and to draw from them insight and 
guidance for living. 
Another dimension of the Other in Christian religious experience and 
active imagination is that both carry a sense of revelation about them. 
The sense of Other results in a quality of revelation being attached to the 
material that emerges in the experiences, What emerges is somehow 
given, it is not created by the participant. This is what I believe Dourley 
(1992, p. 28) means by private revelation. These experiences carry personal 
· insight that is compelling and meaningful for the recipient. The 
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experiences carry a kind of authority and the insights become p<Jrt of the 
individual's personal Christian interpretive framework. Both active 
imagination and Christian religious experience are characterised by a sense 
of Other. 
Second, both active imagination and Christian religious experience 
contribute to a sense of meaning in the individual life. Both of these 
experiences can be vehicles of new images, new insights, and new 
understandings. In the sense that the new is perceived as given to the 
participant, these experience.~ carry the sense of revelation mentioned 
above. In terms of active imagination, serving as a vehicle of the new is a 
primary function of the experience. Since most people employ active 
imagination when they are consciously in crisis or stuck in some W&.f, the 
function of the experience is to address this crisis state and present a new 
way fonvard. Most often this will happen through new images, but the 
way forward also can occur through new insights and points of view 
expressed by the images that emerge from the unconscious. 
While the motivations and functions of Christian religious experiences 
are more varied, an essential function is to challenge the conscious mind 
of the participant with new ideas and new ways of seeing. This is 
fundamental if there is to be any growth or matur.,.tion in the Christian 
religio.~s life. Tim's list of religious e).periences contains several which 
serve to call him fOrward to new considerations, including his call to 
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ordained life. My own experiences have also functioned in this way. 
The character of the new differs. Often what is experienced as new by an 
individual may be commonly held, even a traditional notion, within a 
community. It simply may be new to the conscious perspective of the 
individual who has the experience. lltese experiences help us to claim as 
our own wisdom and truth from the religious and cultural life around us. 
In less frequent experiences the new may take us beyond the conventional 
boundaries of our tradition, and challenge us to expand our borders of 
what is acceptable imagery or thought. The active imagination 
experiences shared by Gral-tam and William are examples of this point. A 
most notable experience for me was reading Mollenkott's book, The 
divine feminine, and interpreting my feeling response as a call to explore 
further the feminine and maternal imagery of God. I have found James' 
(1902/1985, p. 335) observation that the new is often experienced as heresy 
for a time, until it becomes more familiar, to be most helpful in 
continuing to interpret and position active imagination in relationship to 
religious experience. Both active imagination and religious experience 
function to assist us in embracing the new, in imagery, thoFght and 
insight and understanding. 
It is the sense of meaning in active imagination and Christian religious 
experience that contributes to their being intensely personal and 
personally authoritative. Both tend to "speak" to the individual in 
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imagery that carries personal significance and meaning. Further, it is 
imagery that can be interpreted with meaning in the context of the 
individual's personal life. Each of the research participants experienced 
this in both active imagination and religious experiences. Lottie's active 
imagination experiences around the Hitler image were certainly intensely 
personal to her life, and significant to her personal history. Tim's 
characters even carried names that tied them personally to his personal 
issues and story. Helen's most significant religious experience was 
intensely related to her trauma in childbirth. My own religious 
experiences of spealdng in tongues, and of the imagery of God as Father, 
were specifically tailored to my needs and personal history. Using a 
Jungian notion, there is a sense in which both Christian religious 
experience and active imagination appear to be motivated by a 
compensatory energy in the psyche, that seeks to balance things that are 
out of balance in the individual. 
The authoritative nature of the experiences is addressed by James in 
relationship to mystical religious experience. I have mentioned these in 
the section, "A broad spectrum," in chapter five. James (1902/1985, p. 422) 
asserts that such experiences "usuaUy are, and have the right to be, 
absolutely authoritative over the individuals to whom tht>v come." It is 
my experience that this is true of both active imagination and Christian 
religious experience. Both become authoritative in the individual's life. 
The truths or insights conveyed carry a sense of imperative, and over 
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time, form a sense of individual truth for the person. The truths that are 
learned through such experiences are often part of the commonly held 
body of truth, but the personal experiences have a way of allowing the 
person to claim such truths or insights as part of a personal body of truth 
for the guiding of one's own life. In my experiences of active imagination 
in the "Dog" series, this certainly was the case; various truths of the 
community became part of .!!!.l!. truth. 
James (1902/1985, p. 423) also makes the point that such experiences tend 
to relativise the authority of rational consciousness and rational methods 
in the formulation of truth. Both active imagination and religious 
experience can challenge the rational approach to truth and the authority 
of rational consciousness. Christian religious experience, centred in the 
experience of God, by its very nature precedes rational reflection and 
formulation. It involves the individual in an encounter with God, the 
godly or the demonic, and grasps us, engages us, and touches us, before we 
can think it through. While later reflection is critical, in the assimilation 
of the experience, the experience carries its own authority that further 
thought and reflection can rarely diminish. The same is true of active 
imagination. It is a pre-rational experience of archetypal images and 
stories that carry a weight and authority for the individual, that further 
reflection can only build on, but not discount. Both testify to the authority 
of personal experience. It has become my conviction that one of the 
functions· "of both active imagination and Chrislian religious experience is 
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to contribute to the building of a substantial sense of self in the individual 
life, This allows the individual to come to trust an authoritative centre of 
truth within, so that life may be lived from a self-referential perspective. 
Both Christian religious experience and active imagination contribute to a 
sense of meaning. 
The third similarity between active imagination and Christian religious 
experience is that both contribute to a sense of well being. This includes 
what James terms personal unification, or transformation and change. 
Tim notes that they both have an integrating function (Tim, tape 2:2). 
Whether active imagination is categorised as a psychological, spiritual or 
religious experience, it is an experience that contributes to change in the 
.ndividual. In the section "Composite depiction of the active imagination 
experiences," in chapter four, I identify change and transformation as the 
first of the common qualities of active imagination for myself and for the 
research participants. Several of us had the common experience of 
reading back through material that was more than a few years old and 
wondering who that person was. The changes had primarily to do with 
our sense of self, but they also were manifest in our outer lives. In teems 
of inner change, the primary characteristic 1 notice is the development of a 
stronger sense of self. This is parallel to the sense of substantial self that I 
mentioned previously in reference to the authority of the experience. 
It is my experience that the nature of transformation through active 
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imagination is gradual. In fact, the changes oflen do not manifest 
themselves to the participant until some months later. This has certainly 
been my own experience and represents what I have observed in many 
who have engaged in active imagination. The experience overall has a 
less intense and dramatic quality, even though there can be dramatic 
moments in the encounters, and the numinous quality is still present. 
The nature of change in active imagination seems dearly grounded in the 
process of the experience. 
In Christian religious experience, the nature of change also can be gradual, 
but the experiences themselves often are more dramatic. The quality of 
being surprised, the dramatic seru;e of being grasped, contribute to a more 
dramatic sense of transformation. I would tend to affirm that the dramatic 
moments do not effect change or traru;formation as much as announce its 
beginning. The process image of change, I believe, applies to Christian 
religious experience as much as to active imagination. Regardless of these 
distinctions within the nature of change, both share the experience of 
change and transformation as primary qualities. 
As I have reviewed this material it has become dear that active 
imagination does fufill the three characteristics I have set out for ChristiaP. 
religious experience: "Other," "meaning" and "well being." As a 
psychological experience, then, active imagination can parallel Christian 
religious experience. It is possible ~o include active imagination into the 
391 
broud spectrum of Cluis!ian religious experience. This is possible whether 
or not the individual is actively involved in an organised form of 
religious practice. It is also possible even if the images encountered in the 
experience challenge the boundarirs of previous understanding and belief. 
On the other hand, there arc active imagination experiences that carry a 
parallel dynamic to the religious experience but need not be interpreted as 
religious experiences. Just as James (1902/1985, p. 189) notes that there are 
conversions that are not religious, so there can be dialogues with the 
unconscious energies that need not be included under the spedfic 
umbrella of religious experience. At the end it does depend on the 
framework in which an individual chooses to interpret his or her 
experiences. 
In this chapter I have considered again the original research questions, and 
have focussed on the last of the questions, which concerns the nature of 
the relationship between active imagination and Christian religious 
experience. I have considered Chapman's work identifying three religious 
theories in Jung's psychology, reflected on the nature of the symbol, 
explored variations on active imagination by Kelsey, outlined distinctions 
and similarities as noted by the research participants, and have identified 
differences and similarities between active imagination and Christian 
religious experience. Having completed these reflections, I will now tum 
'to scme concluding thoughts. 
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CONCLUSION 
In this research project it has been my intention to explore the 
relationship between active imaginlltion and Christian religious 
experience. In the first chapter I have considered Jung's relationship with 
Christianity, and set out the research method. My research work has been 
guided primarily by the heuristic method of qualitative research as 
developed by Moustakas. In the second chapter I reviewed the practice of 
Jung's method of active imagination. This included a definition of the 
process, an explanation of how it may be used, the values and benefits of 
the process, and some practical matters concerning its use. In chapter 
three I introduced the four research participants, commented on those 
who declined to participate, and explained the method of working with 
the participants. 
Chapter four contains the summaries and the depictions of my own active 
imagination experience and of the active imagination experiences of the 
four research participants. The summaries are constructed from the 
original, confidential material presented by the participants, and the 
depictions are constructed from the taped interviews. Both the text of the 
summary and the depiction was approved by each research participant. In 
chapter five I considered the broad area of Christian religious experience. 
This included some distinctions between spiritual and religious, a 
consid.:!ration of the notion of discernment, and a definition of Christian 
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religious experience for this study. In chapter six I have identified 
differences and similarities between active imagination and Christian 
religious experience, after having considered the contribution of 
Chapman, and a variation on the experience of active imagination by 
Kelsey. 
Early in the course of this research study I was introduced to a book by 
Trenoweth (1995), entitled The future of God. Trenoweth interviews 
thirteen world figures about the future of God and religion. The last 
interview is with Matthew Fox. The thrust of his reflections is that we 
must re-invent our religion in a global perspective in order to speak to 
future generations. This re-invented religion is to be mystical in character, 
and grounded in personal experience. {Fox, cited in Trenoweth, 1995, p. 
258) Fox's attitude is reminiscent of Jung's opinion that, from time to 
time, myths of truth must be given a new interpretation to adapt them to 
the spirit of the times, and to prevent them from becoming moribund 
(Jung, 1958/1980, para. 1665). After having read Mollenkott's {1984) work. 
The divine feminine, mentioned earlier, I became convinced that such a 
reinterpretation or reinvention is essential to the future of Cluistianity. 
In my study I have been concerned with what bridges might be found 
·-~'t!~tween Christian religious experience and Jung's practice of active 
._imaginatiOJ!. I have asserted in chapter six that, while there nrc important 
distinctions to be made, it is possible for a Christian to incorprate the 
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experience of active imagination into a Christian spirituality and religious 
practice. To do so involves taking the unconscious seriously as a positive 
resource for religious experience and for the encounter with God. In this 
endeavour we engage with courage and respect the images that emerge 
from the unconscious, even those which lead us out beyond the 
boundaries of our present belief. In this courageous adventure we may 
engage God in images as startling as those which enlivened the woman 
who met "She" instead of "He" in the depths of her being. We may 
encounter a Christ as far from our present understanding of the divine as 
did Graham in his fist fight with Jesus, and as did William in his 
humourous and challenging dialogues with God. In this way the practice 
of active imagination has a role to play in the reinvention or 
reinterpretation of Christianity. 
If we are to include active imagination among the practices of Christian 
religious experience, at least two issues need to be addressed. I mention 
them here in this conclusion because I see them as possible opportunities 
for further study, though they have been beyond the scope of my present 
task. The first i!; Dourley's (1992, p, 28) notion of private revelation. I 
have mentioned this notion previously in the course of my reflections. 
Dourley claims that, as we engage the unconscious in Jung's framework, 
we must become more at home with the notion of private revelation. 
While he sees the dream as the primary medium of this revelation 
experience, I expand this to include active imagination. Also I prefer to 
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adapt thi11 term to "personal revelation." Years ago I heard Alan Jones ask 
at a conference we were leading together if, for the Christian, anything 
could be seen as private. I was deeply impressed with the notion of 
human solidarity behind thi11 question, and have tended to not use the 
word "private" since, in terms of Christian spiritual-religious practice. 
The idea that we might encourage people to rely on their own personal 
revelations as a primary source for understanding God and their own 
lives, challenges radically the authority of the creedal and dogmatic forms 
of Christianity. The notion of having access to a truth emerging from 
within, that not only is trustworthy, but also carries the imperative of 
personal loyalty and obedience, places the individual in a self-referential 
posture m the midst of a community which has tended in the past to 
know what is best for the faithful. Such a practice clearly calls for a mature 
understanding, and use, of discernment, on which I touched in chapter 
five. It also raises the ongoing issue of how to incorporate the new with 
that which has been the tradition. The place of God the Mother next to, or 
within, the Trinitarian model is a case in point. It also underscores Jung's 
own belief that personal, subjective religious experience is the primary 
concern of, and resource for, the religious way. Recently, in discussion 
with a colleague priest friend of mine, I asked, "What would it be like if 
people really followed their personal revelations?" She replied without 
_ hesitation, "It would be wonderful!" Certainly it would lead to a 
.:,-reinvention of Christianity. Picking up Dourley's assertion and taking it 
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further in research with people would be an important and challenging 
work. 
Out of this another implication is the nature of revelation itself. In a 
creedal and dogmatic setting, revelation lends to becomes static. An 
experientially based religious practice opens the way for an understanding 
of revelation that is more organic. What we come to realise again is that 
we are dealing with a living tradition, and living images and symbols of a 
living God. As times and concerns change so will the revelations change, 
in emphasis at least, if not completely in character. I remember the line of 
a hymn I enjoyed singing in my youth: "time makes ancient good 
uncouth." At the heart of the notion that revelation is an organic, 
ongoing, living and changing experience, is the simple reminder that 
humanity can never capture fully the reality of the divine life. Active 
imagination can be seen, in the context of Christian religious experience, 
as a resource of ongoing revelation in this organic sense. This is the 
nature of Sanford's (1994, p. 8) assertion wherein he proposes that the 
Gospel of John may well have sprung out of active imagination dialogues 
between the risen Christ and the author. In this context, active 
imagination can play a central role in the reinvention of Christianity. In 
-affi_rming the ongoing nature of revelation, we may come to realise 
_Christianity can continue to reinvent itself largely through the active 
imagination dialogues of its people. 
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AFTERWORD 
This study ha~ been of great value to me. In the course of my work and 
reflections over the last three }'l!ars I hnve been able to clarify my own 
thinking in some instances and open other doors of interest for me. I 
confess to being greatly interested now in the notion of personal 
revelation. I am more convinced than ever of the value of adive 
imagination. I now see that it can be used in a non-religious, perhaps a 
psycho-spiritual framework, but it can also be incorporated into a 
Christian religious practice. Having considered the parallels between the 
psychological process and religious experience has helped me understand 
why I felt a connection that, previously, I could not articulate clearly. 
Through this study I have gained the confidence of my own position, and 
am more clearly interested in pursuing the notion of bridging Jung and 
Christianity. Recognising how Jung used the word 'religious,' I am more 
convinced than ever that Jung's entire psychological work is profoundly 
religious in character. In a way, he is an early contributor to the process of 
the teinvention of Christianity about which Fox speaks. My hope has 
been that this particular study will foster the bridging of Jung with the 
ChrisHan tradition, and thereby make a contribution to the reinvention of 
the Christian way. 
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APPENDICES 
Appendixl 
Kelsey's Diagram 
Figure 11. Kelsey's Diagram . 
® 
""' ~
Th(!diagram which is reproduced here appears both on pages 72 and 214 in 
Moiton,T. Kelsey's, The other side of silence (1995). Kelsey's explanation 
is~ io~ :on pages 213££. fu the diagram Kelsey identifies three levels of 
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reality. 1) The infinite parabola, repn'sented by the dark line, represents 
the Unlimited Divine Creator, God. 2) The triangle represents the human 
soul and 3) the circle reprPsents spiritual reality or the limited spiritual 
realm. The square within the circle represents the Space-Time- Energy· 
Mass Universe. Basic components of the soul includl' er,o consciousness, 
and the personal unconscious and the pesonal dimension of the collective 
unconscious. The spiritual realm includes the objective collective 
unconscious, ambivalent archetypes, numinous evil and deceased human 
beings. In the diagram there are nine numbl'rs. Thest.! refer to levels of 
dream and meditation experience within the psyche. 
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Dear: 
Appendix2 
Letter and Release agreement Form 
for Research Participants 
(on personal letterhead) 
D a t e: ---------------------
Thank you for your 'tnterest in my research on the experience of active 
imagination. I value the contribution you can make to my study and am 
pleased at the possibility of your participation in it. The purpose of this 
letter is to reiterate some of the things that we have already discussed and 
to secure your signatui\! on the attached participation-relea~c furm. 
The research model I am using is a qualitative one through which I am 
seeking comprehensive descriptions of experience. In this way I hope to 
address the questions at the heart of this research project. 
My central task in to explore the nahue, meaning and essence of the 
experience of active imagination, and to consider its relationship to 
Christian religious experience. Through your participation as a research 
participant, I hope to understand the essence of active imagination as it 
reveals itself in your experience, I am seeking vivid, accurate and 
comprehensive portrayals of what these experiences were like for you. 
The phase of my research work that includes you has several steps. They 
are as follows: 
1. After reviewing this process you v.ri.l.l need to sign the attached Participation-
Release Agreement. I will sign it also and return a copy to you for your 
records. 
2. I will then need to collect from you the written active imagination 
material you have to share. I need 10-15 dialogues, preferably in sequence. 
You may also wish to share other material relevant to the dialogues such 
as poems or artwork. 
3. I will then review your material and prepare a brief, anonymous "case" 
description of you, and a written summary description of your material. I 
will share this with you for comment, amendment and approvaL 
4. We will then arrange time to meet for our tape recorded interview(s). 
These will be up to three hours in total time. 
5. I v.ri.l.l ask you, after the interview, to submit a brief written reflection of 
your experience of no more than 2-3 pages. 
·I' 
... ": 
,::-.< 
6. Meanwhile I will be writing up a reflection on the essence of your 
experience of active imagination as I ho•ve thus far understood it. 
7. I will ask you to comment on my reflection and we will compare it with 
your reflection. 
8. Out of our collaboration, I will prepare an amended reflection of your 
experience of active imagination. Later, this will be combined with the 
amended reflections on the experiences of others, so as to produce a 
collective reflection on the essence of the active imagination experience. 
I value your participation and thank you for the commitment of time, 
energy and effort. Thank you <1l~o for trusting me with your personal 
material. U you have any questions before signing the release form, please 
let me know. I can be reached at the above number. 
Sincerely yours, 
George E. Trippe 
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PARTICIPATION-RELEASE AGREEMENT 
I agree to participate in the research study of George E. Trippe of active 
imagination and Christian religious expcricm:c as described in the 
attached ]t;!tter. I understand the purpose and nature of this study, and am 
participating voluntarily. I understand that my participation includes 
sharing my personal activ...! imagination material, and other material f 
deem relevant to my experience. I understand further that I will be 
invited to share in tape recorded interviews of up to a total of three hours 
in length. 
I grant permission for the above mentioned data to be used by George E. 
Trippe in the process of completing a PhD degree at Edith Cowan 
University, including a thesis document, and for any other publications or 
oral presentations. I understand that my name and other identifying 
information \\':ill not be used. I agree to meet at mutually agreed times for 
the interviews, and grant permission for the audio-tape recording of these 
interviews. 
Research Participant 
Name !Jrinted: 
Sign a tu r e: ....,------------------------------------
D a te: -----------------------------------------
My preferred pseudonym: 
Researcher: 
Signature: ____________________________________ _ 
Date=-----------------------------------------
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Appendix3 
Interview Guide for Research Participants 
l. begin with simple background material: 
age, gender, cultural background, religious background 
present religious affiliation and/ or practice 
2. the active imagination experience: 
Hmv did you come to use this method? What was the starting 
point? 
Can you describe the actual process as you used it? 
How "old" is this material? 
What has it been like for you to re-read your own material? 
What was the original experience like for you? 
What are some of the essential qualities of the experience for you? 
Are there particular aspects, events, characters of the experience that 
stand out as significant? 
How has this experience contributed to your life? 
3. religious experience in general 
Have you had what you would call religious experiences? 
What were they like? 
What qualities stand out about these experiences? 
How is the active imagination experience like those religious 
experiences? How is it different? 
4. general comments and conclusion 
Is active imagination like any other experience you have had? 
Is there anything else you would like to add concerning your 
experiences of active imagination or religious experience? 
.. ~, -~~~~~~l;,g;,,,,,,.,,i;,, .... 
Appendix 4- The art work 
As I was beginning this research project I found myself drawn to a more 
abstracted form of artistic expression. I had been moving in this direction 
for some time, and realised thal it could provide a balance to all the 
precise, word oriented work I was going to be doing over the next few 
years. I also realised that this was an opportunity to explore my artistic 
expression in terms of active imagination. I began to wonder what the 
soul might "look like" if I were to attempt a visual image. The image of 
the circle came into mind and has been a constant theme in my work 
throughout the last four years. The circle represents the soul or the image 
of God within, or perhaps the divine life. Sometimes it represents both. I 
tend not to push for a precise interpretation of the circle in any instance. 
The connection of the soul with the garden led to (he "Soul Garden" series 
in 1996 and into 1997. I also began to create mandalas in this time that 
were less precise than the traditional fonns, but which were constructed 
around the number four. I built many of these pastel pieces up in four 
layers since four is a number of completeness in a Jungian framework. 
The first layer is wet pastel, the second is collage, the third is ink splashed 
across the composition, and the fourth is dry pastel. Most of the collage 
work is a combination of cut and torn pieces to represent the balance of 
precise and imprecise boundaries in our experience. 
In terms of this artistic process as a form of active imagination, I work 
most of these compositions in a spontaneous manner. The exception is 
with those which intimate landscape. Usually in these instances I have an 
idea of what I want to compose. In most other instances I simply begin 
with the circle and add colours and shapes almost as if I am responding to 
an urging from a source other than my consciousness. It is a variant on 
th~ experience of the Other. Sometimes I almost sense a dialogue as I plan 
412 
.. ,,-. 
. ;.--
the next colour or shape in the design. When I work in layers, I let the 
composition change direction a:> it chooses. Often the finished product 
looks very little like I would have expected after the first or second layers. 
More recently I have been working in a single layer of wet pastel with 
!itUe collage work. These pieces continue to centre round the circle and 
express my overall reflection on the experience of the soul. 
I have also noticed that there are times when l feel almost driven to work 
at the easel. There have been some instances when the impulse expresses 
itself as a discomfort in my gut. It's as if I am a vehicle for something that 
wants to be expressed. \\'hen I respond to this and work up a piece in wet 
pastel, I notice that I actually feel a sense of relief when I finish. I am 
aware at other times that I need to work with a circle in order to maintain 
a sense of balance v.ri.thln myself. In these instances the very working of 
the circle begins the release of an energy of well being. I have intuited 
throughout this process that my work has functioned to maintain a sense 
of well being in me. As much as I enjoy sharing my work, I recognise that 
I produce most it for myself. 
The meaning of the work is not always precisely clear to me, but when 
asked I have explained that my art work is a form of theological reflection. 
It is about God and our relationship with God. While my 1996 and 1997 
exhibitions were presented in the parish hall of St. Andrew's Anglican 
Church, Subiaco, the last two exhibitions have been within worship 
spaces. My 1998 exhibition took place in Ascension Anglican Church, 
Midland, and the 1999 exhibition was in St. Columba's Anglican Church, 
Scarborough. These locations are all in Western Australia. My own hope 
H. to see my work hanging in worship spaces and being used as focus 
-Pain~ for meditation. 
·_The _works reproduced in this thesis are listed in the Table of Figures . 
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